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GLOSSARY 
Anasazi = The array of archaeological sites and remains -- 
distributed in Arizona, New Mexico, and adjacent portions of 
Utah, Colorado, and Mexico -- ancestral to modern Pueblos.  
Conventionally spanning 2500 years, the sequence is divided 
into stages of Basketmaker (I, II, III) and Pueblo (I, II, 
III, IV, V).  Other comparable Southwestern archaeological 
traditions were the Mogollon, Hohokam, and Hakatayan.   
Archaic = Archaeological time when people lived in camps or rock 
shelters and used only stone tools to hunt and gather food.  
Aztec-Tanoan = A segment of the Uto-Aztecan stock spread from New 
to Old Mexico.   
Basketmaker = Archaeological periods before people used pottery.  
Benavides, Fr. Alonso = Official Visitor to the New Mexico 
missions and missionary among the Rio Grande Pueblos and 
Navahos, who wrote an Memorial about the missions in 1630.   
Clan = A kinship grouping traced through the mother or the father 
and named for a plant, animal, or other entity from nature 
or culture.  Most Pueblos have matrilineal clans, traced 
through mothers and daughters.  Therefore, a man is more 
closely related to his sister's children than to his own 
and, as mother's brother, had primary responsibility to 
train and discipline his nieces and nephews.   
Cochise = Archaic period complex of southern Arizona, ancestral 
to Mogollon.   
Context = A three-part relationship basic to the organization of 
Keresan culture.  The outside, inside, and center are each 
occupied by members as symbolic expressions of Man, Woman, 
or both.   
Entrada =  Spanish word for the arrival or entrance of 
expeditions into the New World.   
Esoteric = Sacred and secret information protected by leading 
members of priesthoods and clans to enable them to sustain 
their members and conduct proper religious observances.   
Gauwatsaishoma = The hole in our earth that leads through three 
underworlds to Shipop.   
Gender = The cultural concepts related to males and females.   
Gomaiyawish = Spirits who act as scouts.  Red ones are friendly, 
but white ones are not.  They look like Zuni Mudheads.   
Gowiye = The official successor of the cacique.   
Hakatayan =  Archaeological tradition of the upper Colorado River 
between Arizona and California leading to the Yumans.   
Hohokam = Archaeological tradition of southern Arizona leading to 
the Pimans (O'otam).   
Hokan = a stock or collection of remotely related native 
languages spoken by widely scattered populations in 
California and southern Mexico.   
Hosta Butte = tabletop mesa south of Chaco Canyon whose name is 
applied to scattered, unit, Bc, or small house ruins found 
throughout the Southwest.   
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Hydraulic = Waterworks to enable irrigation either by diversion 
to channel runoff or by conservation to retain it in 
reservoirs or some combination of both.   
I = Iatiku, spirit of the Earth, who is represented by the 
perfect cornear fetish of initiated priests.   
Iyanyi = Keresic term for the all-pervasive, powerful energy 
animating the universe.   
Katsina = Spirits, both males and females, who live under a lake 
in the west and bring rain to Pueblos who perform masked 
dances in their honor.   
Keres = Seven modern Pueblo towns in central New Mexico.   
Keresan = Comparative term for all the towns.   
Keresic = The language of these towns, lacking any closely 
related languages, although a distant origin with the Hokan 
stock has been proposed.   
Kiva = A religious building or church, which evolved from the 
pithouse, used by modern Pueblos.  Either round or square, 
it is entered by a ladder through a hatchway in the roof to 
represent the emergence from the underworlds.  On the floor 
are a hearth, standing slab altar, and a sipapu hole.  
Around the sides is a built-in bench, called the "fog seat" 
to represent billowing clouds, where sacred items are kept. 
 Modern towns have large moiety kivas and smaller chambers 
used by the priesthoods.  Archaeological kivas include the 
Great Kiva, which served a community, and regional styles 
known as Chaco, with a subfloor ventilator, or Mesa Verde, 
with a keyhole shape.   
Kiva Wing = An alignment linking together certain priesthoods, 
clans, and buildings to articulate the organization of a 
Keres town.   
Kopishtaiya = Celibate spirits who live in the east.   
Koshari = Sacred clowns of winter, painted in black and white 
bands, who were the first of the managing priesthoods (See p 
55).   
Kwirena = Sacred clowns of summer, each side painted a different 
color, with sparrow hawk feathers in the hair (See p 55).   
Linebreak = The gap in the painted line that rims the lip of a 
pot.   
McElmo = Archaeological style associated with Mesa Verde, from 
the canyon of the same name.   
Maiyanyi =  Spirits of the earth.   
Marked = Specific instance of a relationship in which the generic 
example is called unmarked.  For Keresans, Man is marked, 
exclusively manly, and Woman is unmarked, with both male and 
female attributes.   
Masawi = Elder war god twin and senior war captain.   
Mesa Verde = Archaeological style of southwestern Colorado, noted 
for its cliff-dwelling ruins in caverns in the canyon walls.  
Moiety = A kinship or social group that divides a society into 
two halves or sides.  Tewa moieties are called Summer and 
Winter.   
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Mogollon = Archaeological tradition along the border of Arizona 
and New Mexico noted for its brownware pottery.   
N = Younger sister at Shipop during the creation and later patron 
of Europeans and Navahos.  Variant spellings include 
Naotsiti, Nutsityi, Nowutset, or Nowshsiti (See p 45).   
Numic = Native language family throughout the Great Basin of 
Nevada and Utah.   
Opi = War or Warrior priesthood.   
Oshara = Archaeological sequence within the Anasazi tradition 
distinctive of the Keresans.   
Oyoyewi = Younger war god twin and second war captain.   
Pecos = Important Towa ruin, easternmost of the Pueblos, 
excavated by Alfred Kidder, who hosted a 1927 conference 
there that established the Anasazi sequence from Basketmaker 
to Pueblo.   
Picosa = Southwestern manifestation of the Desert Archaic, 
beginning 7,000 years ago, and composed of the Pinto Basin, 
Cochise, and San Jose.   
Pinto Basin = Archaic complex of southern California.   
Piro = Tanoan speakers of southern New Mexico, cf Tompiro.   
Priesthood = A religious grouping of men dedicated to a specific 
task (managing, curing, protecting) dealing with power and 
spirits.  Leaders, members, and novices are distinguished, 
based on their access to ritual knowledge.  Presumably the 
complex degrees and orders of membership are ancient, 
growing out of ancestral shamanic abilities passed to the 
men of a family.   
Pueblo = A native farming town or one of its inhabitants of the 
Southwest.   
Puebloan = Comparative term for the towns and people noted for 
raising corn, beans, squash; conducting elaborate ritual 
dramas in open plazas and church-like kivas to pray for 
rain; and living communally in planned buildings.   
Reconquest = The 1692 reimposition of Spanish government into the 
Southwest by Diego de Vargas.   
San Jose = Archaeological complex of only stone tools, dated as 
5200-3800 years ago.   
San Juan Basin = The drainage area of the San Juan River, a 
tributary of the Colorado River, that serves as the northern 
state border of Arizona.   
Shalako = Six, ten-foot high, bird-like beings who are welcomed 
into the Pueblo of Zuni each year for a world renewal 
ceremony named after them.  Each Shalako represents a 
direction.  Two other new houses are occupied by the Council 
of the Gods and by the Mudheads (Koyemshi).   
ShipopU = The original underworld home of the Keres.   
Shiwana = Cloud spirits who live in the sky, associated with 
lightning.   
Shuratsha = Spirit patron of a ceremonial fire lighting at Acoma 
sponsored by the Corn clan.   
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T = The Creatress of the Keresan universe, often called Thought 
Woman.  Variant spellings are Tsityostinako, Tsichtinako, 
Sussistinnako, and Ts'its'ts'ciinaak'o (See p 45).   
Thought Woman = The Keresan deity of mind and creation.   
Tiamunyi = The leader or cacique of the internal and religious 
aspects of a Keres town.   
Tompiro = Tanoan speakers living in the highlands above the Piro. 
  
Tradition = Something sustained over a long time, such as lithics 
(stonework) of the Archaic or pottery of the Ceramic, which 
includes variations such as the brownware of the Mogollon, 
yellowware of the Hopi, or whiteware of the Chacoans.     
Triwall = Ceremonial building made with two rings of rooms around 
a central kiva.   
U = Elder sister of the creation who became patron of the Keres. 
 Variant spelling include Uretsiti, Utctsityi, Utset, or 
I'tc'ts'ity'i (See p 45).   
War Captains = Annually appointed officials who represent the war 
god twins and assume their names.   
Wenimatsa = The lake in the west, filled with weeds, where the 
Katsina live.   
White House = The Keresan ancestral home where all of them lived 
together, assumed to be Chaco Canyon and its outposts.   
Wing Walls = Dividers or radials across the floor of a pithouse, 
stretching from the central fire to the outer wall to 
separate the domain of women, near the fire and front, from 
that of men, in the back near the sipapu.   
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Preface 
 
 The hallmarks of this work are detail, nuance, and 
complexity intended to highlight the role of Keresan Pueblos in 
the recent and prehistoric Southwest.  Too much of this rich past 
has been slighted as scholars have gone their separate ways.  
Instead, my efforts return to the wellsprings of Southwestern 
scholarship.   
 In his important study of Keresan kinship in its own terms, 
instead of a perplexing problem in the "matrilineage model" of 
Fred Eggan (1950), Robin Fox (1967, 138) noted that while 
scholars were confused by the match between their models and the 
behavior of the Keres, "among themselves the Cochiti had no 
difficulties and confusions."  He wisely concluded, therefore, 
that the problem was not with the model and turned to the Keres 
for understanding.  I will do the same.   
 Starting over or, at least, reversing the process, seemed 
the best course for understanding the intertown diversity of the 
Keresan Pueblos of central New Mexico, their ancestral occupation 
of Chaco Canyon, and the pivotal role the Keres have played in 
the prehistory of the Anasazi and other archaeological complexes 
of the Southwest.  Both the ethnography and the archaeology 
needed to be reexamined because Southwestern academic research 
has recently lost sight of the unique contribution it has made to 
the appreciation of the Americas and the world.   
 This arid region, where the most fragile of human evidences 
can be found intact after thousands of years, once set the 
standard for tracing ancestral ruins to modern native towns.  
Now, however, archaeologists seek to use these superb remains to 
test "universal laws of human evolution and society," while 
arrogantly denying that modern descendants can provide important 
information about the nature of the archaeological record.   
 Other academics have not helped this provincialism since 
ethnographers have themselves been pursuing equally selective 
goals, and refraining from the type of sensitive synthesis 
attempted in this book.  While the ancient Anasazi and the modern 
Pueblos comprise four different language families (Keresic, 
Tanoan, Zuni, and Hopi Numic) and disparate societies, shared 
patterns have obscured the importance of the dualities which 
pervade the Keresans.   
 Nor must we forget the long history of Spanish and American 
persecution of the native religion, which has effectively closed 
off much of the theocracy from contact with outsiders.  Except at 
Hopi and Zuni, outsiders have not been welcome, especially those 
interested in native beliefs, rituals, and sacred objects 
(sacra).  Fieldwork was done in private, away from the towns, and 
relied more on memory than on direct observation.  These 
difficulties for research have meant that, despite volumes of 
publications, the Pueblos remain incompletely known, at their own 
insistence.  Instead, we have a homogenized model of "The 
Pueblos" that is all but useless for understanding the dynamics 
of the very real differences it conceals.  In the Southwest, 
therefore, archaeology is often a better indicator of religious 
behavior then ethical ethnography ever can be.   
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 Still, as David Jessup (1985, 266) cogently argued "Though 
the changes which have occurred in Pueblo culture as the result 
of White dominance cannot be denied, I find this a poor excuse 
for failing to deal with problems of historical continuity." 
 Indeed, increasing dissatisfaction with what I saw as 
"ignorance of the obvious" has made the Keres a life-long 
concern.  When I compared what I knew of these towns personally 
with the academic literature about them, I was baffled.  How 
could the speakers of a language isolate, Keresic, be treated as 
a "bridge" between Eastern (Tanoan) and Western (Zuni, Hopi) 
Pueblos when their linguistic uniqueness clearly set them apart? 
 How could societies like the Pueblos, defined as theocracies, be 
called egalitarian by scholars, particularly archaeologists?  How 
could the Keres link to Chaco Canyon, the glory of Southwestern 
prehistory, be so widely-acknowledged but ignored?  Why has the 
Keres's own recognition of Chaco Canyon as White House, albeit as 
a system of ruins rather than a single one, been slighted?  How 
did all of these obvious oversights lead archaeologists away from 
the ethnographic analogies that had been the hallmark of 
Southwestern studies?1   
 My first response to these questions was my 1972 
dissertation, The Anthropology of Keres Identity, but, over the 
decades, new data have changed my insights -- and sometimes 
improved them.   
 After the Spanish arrived, their word for town (pueblo) was 
applied to a variety of native societies in modern New Mexico and 
Arizona.  At present, pueblo has three overlapping meanings as a 
type of person, an inhabited place, and a way of life, both now 
and in the past.  Hence, Puebloan will refer to the lifeway that 
shared a tradition of farming corn, beans, and squash, of 
elaborate rain-making rituals, and of communal life in high-rise 
buildings made of stone and adobe, like a modern apartment house 
or condominium.  Yet, Puebloan cultures were as different as 
their languages.   
 Keresic stands out among the Puebloan languages, moreover, 
because no other modern language in the region seems to be 
related to it.  Archaeological research, however, suggests that 
several thousand years ago, Keresan ancestors, represented by the 
Jay complex, moved eastward from the Colorado River region in 
southern California, which was the homeland of the Hokan stock of 
languages.  At a more remote time, Hokan and the Siouian stock 
may have shared a common ancestral language.   
 Surrounding the modern Keresans are other linguistic 
groupings belonging to the Aztec-Tanoan stock.  These languages 
were distributed from central Oregon to central Mexico, with a 
homeland along the southern border of Arizona and New Mexico in 
the Upper Gila River region.  There, developing out of the 
                     
    
1
  While ethnographic analogy can and has been abused by 
archaeologists, particularly when ignorant of culture as a symbol 
system, the extend of human occupation of the Southwest, spanning 
over ten centuries, and the completeness of the artifactual record 
place a special burden on scholars to use it fully.  
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Cochise complex of the Archaic period, over seven thousand years 
ago, the shift to farming and brownware pottery marked the 
Mogollon tradition.   
 Between about 1 and 1000 AD, some Mogollon began moving 
north along the Rio Grande Valley to scatter the Tanoan family of 
languages.  Those who stayed in the lower Rio Grande became the 
Piro and Tompiro, now extinct, with the Tiwa in the central 
valley, divided between a northern dialect at Taos and Picuris or 
a southern one at Sandia and Isleta.  Those who settled in 
present-day Colorado near Mesa Verde were Tewa ancestors.  
Speakers in the five modern Tewa towns of San Juan, Santa Clara, 
San Ildefonso, Nambe, Tesuque, and Pojoaque readily understand 
each other, suggesting long proximity.  The exception is the 
southern Tewa or Tano, now living at Hano on Hopi First Mesa, who 
developed in the Galisteo Basin southeast of Santa Fe.  They 
occupied that city during the 1680 Pueblo Revolt, before moving 
into the Espanola Valley, after the 1692 Reconquest, and finally 
settling among the Hopi after 1700.  After prolonged speaking 
with each other, however, Tewa and Tano can reach understanding.  
 Most divergent of the Tanoans are the Towa, who lived in the 
Pecos and the Jemez valleys until they joined in 1838 at Walatowa 
(Jemez).  This language developed in the Largo upland region of 
northwestern New Mexico, which long remained a culturally 
conservative region, using pithouses long after other regions 
were building stone pueblos.   
 More problematic is the relationship of Kiowa, spoken by 
famous Plains horsemen, to the other Tanoans.  Their ancestors 
lived in the Pecos area on the western plains (Jelinek 1967, 162-
63), leaving farming for bison hunting six centuries before the 
Spanish re-introduced the horse into North America.   
 The Numic family, a member of the separate Uto-Aztecan 
branch within Aztec-Tanoan, consists of Great Basin peoples, 
including the ancestors of modern Hopi who moved south into 
northern Arizona after 1000 AD and occupied four mesa.  Other 
neighbors of this branch were the Pimans, O'otam and Tohono 
O'otam (formerly Pima and Papago), who developed in southern 
Arizona from the Hohokam archaeological tradition.   
 Although the Zuni language has been remotely traced to the 
Penutian stock, these residents of west central New Mexico 
indicate cultural links with ancient Mexico, particularly in 
terms of the elaboration of their rituals and priesthoods.  
Indeed, their ancestors during the Archaic may have been related 
to the Frontera complex of Coahuilla, Mexico (Irwin-Williams 
1979, 42).   
 By the 1400s, the Southwest was also settled by the 
ancestors of the modern Apache and Navaho, descendants of 
Athapaskans who moved south from central Alaska along the Rocky 
Mountain corridor (Perry 1992).  Their expansion further 
constrained life in the Southwest because their weapons limited 
the possibilities for Puebloan migrations into new areas, which 
had been the usual prehistoric strategy except on the northern 
frontier where Utes raided.  Instead, surrounded by Athapaskans, 
Pueblos built larger and more compact towns in defense.  Still, 
trade and some intermarriage occurred, and, over time, Navahos 
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separated from Apaches by adapting many features of Pueblo life, 
such as weaving and sandpainting rituals, to their own needs.2   
 After centuries of Spanish and American interference, 
however, Pueblos became understandably reluctant to discuss their 
religion, expanding upon more ancient practices of exclusion.  
Even among themselves, sacred topics were never common knowledge 
since native priests of these theocracies relied on the tight 
control of such information to provide the basis for leadership 
and authority.  In the native idiom, such knowledge was guarded 
from harmful use by witches to better safeguard the community.   
 Scholars have concentrated on more public aspects of the 
Puebloans, such as kinship, ritual, and economy, but the result 
has been piecemeal, biased, and partial studies.  Generalizing 
from these works to the society as a whole is fraught with 
difficulties.  As Charles Lange (1959, 237) noted for Cochiti and 
the other Keresan towns, priestly authority is "extremely 
esoteric."  Thus, while material is abundant on the importance of 
the Town Chief (also called the Tiamunyi, casik, and cacique), it 
is "confusing, contradictory, and incomplete" by native intent.  
Full, complete, and accurate information belongs only to the 
highest grade of the native priesthoods.  It is forbidden to 
outsiders and uninitiates.   
 Even the Hopi (Whitely 1988, 65), regarded as classic 
examples of a loosely-structured society, separate the "powerful 
people" (pavansinom) from the "ordinary people" (sukavungsinom). 
 As elsewhere, the basis for this distinction is access to and 
control of religious knowledge about how the world came to be, 
which spirits are responsible for what processes, and, 
especially, how these beings and places can be influenced by 
particular expressions of fasting, prayer, and ritual.  When town 
populations became too large for the priests to monitor, schisms 
developed, such as the famous split at Hopi Oraibi in 1906, which 
resulted in the founding of several smaller towns.   
 Lastly, Edward Dozier (1970, 154, 189), himself a Santa 
Clara Tewa, noted "despotic rule by the religious-political 
hierarchy did take place in virtually all the pueblos and across 
the years some Indians lost houses, property and land, and were 
evicted [for actions contrary to the sentiments of their 
community]."  However, "As priests, they do not act openly; the 
war captains and the secular officers are their go-betweens and 
mouthpieces with the people and the outside world." 
                     
    
2
  Though beyond the scope of this study, Strong (1927, 1972) 
noted that a leader-house-bundle complex, extending from the 
Pacific coast of California through the Pueblos, included priestly 
leaders, dry or sand paintings, cult objects, and integrative 
rituals. Among Pueblos, Parsons (1936) termed it the house-clan-
fetish complex.  It involved the elaboration of sacred centers in 
terms of people, places, and sacra and may well be the regional 
inspiration for the Chacoan elaboration.  While less elaborated, 
Caddoans and other nations to the east also had a version of this 
complex, which linked people, places, and deities through sacra 
objects of power. 
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 This complex array of leaders was well known to earlier 
generations of scholars because the arid climate of the 
Southwest, preserving the most fragile of artifacts, along with 
continuous residence of native peoples, whose priests pilgrimaged 
to ancestral sites to leave offerings, reminded everyone that 
both the archaeology and the ethnography reflected the same 
people in different eras.  Often, Pueblo workmen excavates and 
explained the significance of an artifact to scholars, and the 
analogy was accepted.   
 Parallels between ancient ruins and modern towns are self-
evident, particularly in terms of the wide distribution of 
ordinary housing.  In the case of the elaborate style and size of 
ruins in Chaco Canyon, however, such links have been denied.  
Arguing for a cultural complexity and technical sophistication 
unknown among modern Pueblos, several archaeologists have 
regarded the "Chaco phenomenon" as unique in the Southwest.   
 At the same time, over recent decades, most archaeologists 
have accepted Chaco as a Keresan homeland.  As presently 
understood, the Keresan population was scattered in the San Juan 
Basin, with the greathouse ruins of Chaco located at the center. 
 The web of roadways and outlying ruins in the Chacoan style were 
aspects of a trade and exchange network that brought turquoise, 
pottery, and people into the canyon on a regulated basis.  
Indeed, for a survey of these San Juan ruins (Marshall, Stein, 
Loose, and Novotny 1979, 3, 359), Richard Loose "predicted the 
location of Chacoan settlements based on their association with 
productive soils, and on a comparison with the spacing of 
historic Keresan pueblos," while in the final analysis of 
proximities, "In the southwestern basin area where Chacoan sites 
are tightly patterned with drainage confluences, productive soils 
and modern communities, the mean value was 8.21 miles with a 
standard deviation(n = 6) of 1.9 miles.  This value is not far 
off the Keresan spacing [8.1 miles] in the Rio Grande Valley -- 
great food for rampant speculation." 
 Therefore, recent academic preoccupation with aspects of 
ecology and economy have impoverished any understanding of the 
cultural life of these Chacoans.  To compensate for this, 
"archaeological analogy" (comparing the archaeology with the 
ethnography) will help to link small kivas with the priesthoods, 
small ruins with lineages, greathouses with the bases or "seats" 
of major clans, and the great kivas with town solidarities.  
Further understanding of what the Chaco did for Keres culture 
must wait until the internal organization of the modern Keresan 
towns is grasped in Chapter 3.   
 Recent scholars, however, have denied (and disparaged) the 
validity of any such present-to-past Puebloan analogies, citing 
the profound changes caused by epidemics and by the governments 
of Spain, Mexico, and the United States.  While these objections 
are valid to some extent, they deny the continuity of the 
cultures, passed on from generation to generation in the same 
landscape.  By maintaining their own places, spaces, and traces, 
the Pueblos have kept their integrity and sense of on-going 
identity.   
 But, at the same time, professionals concentrating on 
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Southwestern archaeology, ethnology, and history have themselves 
diversified, following the academic tendency to fragment and 
specialize in ways that discourage the kinds of all-encompassing 
integrative analysis promised by the earliest collaboration of 
natives and researchers.  Instead of analogy, modern strategy 
involves "modeling the archaeological record, predicting change, 
and comparing it to the ethnographic record for fit" (Charles 
Adams 1991, 189).  Thus, while Pueblos still emphasize the 
primacy of religion in their worldview, academics have focused 
more and more on features of economy and ecological adaptation 
for narrowly defined purposes.   
"Pueblo ethnographies provide us with a wealth of information 
that is invaluable for formulating models and generating 
potential explanations.  But the danger of ethnographic analogy 
is that we will short-circuit the process of model development, 
testing, and refinement and fall into the easy, unscientific trap 
of using ethnography as explanation" (Sebastian 1992, 4).   
 As a challenge to current academic interests, my work 
returns to "culture history" but benefits from a structuralist 
theory building on the beginnings of Southwestern research when 
the attraction for scholars was an bright and arid climate 
preserving thousands of years of Puebloan materials.  Moreover, 
since these communities were studied, one at a time (ruin by ruin 
and town by town), the rich diversities within the Puebloan 
tradition became fully appreciated in terms of its archaeological 
and ethnographic complexities.   
 What has not been adequately treated (although Leslie White, 
Charles Lange, and Robin Fox have tried), however, has been the 
uniformities among these diversities, the larger patterns of 
intertown connections both for the prehistoric Anasazi and their 
Puebloan descendants.  My analysis examines such uniformity for 
the Keres Pueblos of central New Mexico, a language isolate whose 
obvious distinctiveness has usually been obscured by broad 
comparisons with other Pueblos, each with equally varied origins 
and internal organizations.   
 Living in an environment whose vicissitudes were tempered by 
accumulated cultural knowledge, Pueblos had the advantage of 
priestly elites to guide them through fluctuations in natural 
conditions and, later, centuries of Spanish, Mexican, and 
American interference.  While often regarded as changeless, these 
cultures have instead been highly resilient.  During prehistoric 
times, they responded to impinging effects of climate, resources, 
neighbors, and enemies.  Over centuries, Pueblo communities 
suffered and survived disease, dislocation, and repression to 
typify what is most conservative and traditional for Native North 
America.   
 Despite a wealth of detailed information, some Pueblos 
remain poorly understood, particularly the Keresans, mainstays of 
the Pueblo tradition for several millennia.  To date, all the 
Keres towns have been treated as a single grouping only in the 
brief summaries of Leslie White (1947), Charles Lange (1958), and 
Robin Fox (1967a).   
 More unified accounts have been provided for other Pueblos, 
especially those removed from Spanish repression.  These include 
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the work of Fred Eggan and Mischa Titiev for Hopi; Matilde Coxe 
Stevenson, Frank Cushing, Ruth Bunzel, and Triloki Pandey for 
Zuni; Elsie Clews Parsons, Edward Dozier (of Santa Clara), and 
Alfonso Ortiz (of San Juan) for the Tewa; or Parsons and Florence 
Hawley Ellis for Jemez.  Only the Tiwa lack a comprehensive 
survey, although work in this direction has been done by George 
Trager, Estelle Smith, and Elizabeth Brandt.   
 This book, therefore, intends to be, above all, a synthesis 
of the Keres tradition, informed by anthropological, particularly 
symbolic, theory.  In lieu of extensive fieldwork, it uses almost 
a century of publications on the Keres to provide the burden of 
support for the argument.  In this way, the logic of Keres 
culture emerges out of a variety of data whose value is enhanced 
by its disparate sources and dates.  The primary advantage of 
this model is that it better accounts for more of the Keres data 
than any other proposed.   
 My analysis has consistently benefited from the remarkably 
close fit between what Keres say and do, between what they 
believe and what they practice.  Often, within their culture, 
instead of letting something fade away, Keres will sanctify it as 
a bit of the past, reverenced because it was ancient and 
"traditional."  This means that the Keres themselves preserve a 
remarkably full range of their own prehistory, making it possible 
to see a wide range of contents for a particular form.   
 As useful conventions, several terms have been standardized 
in my text.  In addition to Keres and Keresan for the people, 
Keresic refers specifically to the language.  Prior publishing 
usage has anglicized words with cultural significance, such as 
Tiamunyi, Shiwana, and kiva.  Proper names are capitalized, as 
are the names for classes of Keres supernaturals - Katsina, 
Kopishtaiya, Gomaiyawish, and for the mythic patrons of animal 
species -- Locust, Bear, Cougar, and Beast doctors.   
 Throughout, our concern is the seven modern Keresan towns, 
now clustered near Albuquerque -- most with a distinctive 
regional development elsewhere.  To the north are Cochiti, San 
Felipe, and Santo Domingo; and, to the west, Santa Ana (Damaya), 
Sia, Acoma, and Laguna.  While their names reflect the present 
blend of ancestral and Spanish Catholic influences, as a whole, 
they may well be the oldest source for the Puebloan way of life, 
which climaxed at sites in the ceremonial center of Chaco Canyon 
about eight hundred years ago and echos among these modern towns.  
 Indeed, rather than collapse or disappear, the Chacoan 
phenomenon allowed the Keresans to survive as an intergraded set 
of communities for another thousand years that still continues.   
  
Chapter One 
INTRODUCTION 
 
  Orientation 
 
 Keresan culture is profoundly dualistic.  After analyzing 
features of Keres kinship and mythology, Claude Levi-Strauss 
(1967, 75), father of structuralism, decided it had "a system of 
polar oppositions."  Robin Fox (1967, 69) concluded that the 
Keres in at least one town "seem to see the society as composed 
of a series of opposites."  Such oppositions are, of course, the 
primary grist for the mill of structuralist research.  They are 
found in every Culture, but seem to be particularly well 
developed among the Keres, probably because they are in active 
use by an ancient theocracy to express the echoing reverberations 
of gender.   
 The research for this book started in an undergraduate 
course in Pueblo Ethnology taught at the University of New Mexico 
by Dr. Florence Hawley Ellis.  There, I was surprised to learn 
that the Tiamunyi, the most important theocratic official in each 
Keres town is a man, a husband and father, who is installed 
wearing female ceremonial attire and, thereafter, is considered a 
Woman.  The Keres call him the Tiamunyi, but publications also 
refer to him as the cacique or casik (from a native Jamaican word 
adopted into Spanish), and as the Town Priest or Inside Chief.  
Edward Curtis (1926, 84) reported that the cacique is addressed 
ceremoniously in Keresic words that translate as 'all-our mother' 
or, more simply, 'mother'.  When Fox (1967, 143) asked the Keres 
of Cochiti if the cacique were "like a mother," they reminded him 
that this leader is a man and not "like" anything else, instead 
"He belongs to the same category as mothers proper."  Fox (same, 
144) therefore proposed that the Keresan term for 'mother' means 
someone who is senior and nurturing, usually (but not always) a 
related female.  Thus, the reasons for the Womanliness of this 
theocrat are partially answered in terms of a generic category.   
 Yet, everything is defined both in terms of itself and in 
terms of a contrast with something else.  Among the Keres, the 
office of the Town Priest is balanced by the office of the 
Outside Chiefs, or war captains.  In the recent past, there was a 
single Outside Priest or Country Chief who complemented the 
Inside one.  Now, however, this office survives only in the town 
of Acoma.  In the others, it has lapsed and the two war captains, 
who probably were originally his assistants, now fill the defunct 
office in their own right.  They represent the twin "war gods," 
Masewi and Oyoyewi, the heros of the second part of the Origin 
Saga.  They hold office only for a year, probably because a 
longer tenure might lead to self-interest and haughtiness out of 
keeping with the inner peacefulness emphasized so strongly by the 
Pueblos.  Above all, the Outside Chiefs are conceptualized as 
brave, strong, and, especially, manly.  Thus, the womanliness of 
the Town Priest finds a complement in the manliness of the war 
captains.   
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 Once I began to surmise that this Man/Woman tension might be 
relevant for an understanding of the whole culture, I turned to 
the corpus of Keres ethnography, because what little fieldwork I 
had already done convinced me of two things.  First, it would 
take a lifetime of close contact with Keres priests, doctors, and 
townspeople to gather necessary data.  Second, fieldwork among 
the Rio Grande Pueblos has always involved the ethical dilemma 
that revealing "secrets" to "outsiders" might have potentially 
fatal consequences for the native intellectuals.  Indeed, the 
authority of a Keresan town theocracy was and is such that there 
are several unconfirmed reports that some informants were 
punished or killed on orders of their town officials.  As Lange 
(1968, 21) astutely noted for the Keres, "An already well-
developed faculty for keeping rituals secret even from their own 
people who did not belong to a particular [priesthood] was 
readily transferred to their concealment from Europeans, who 
attacked them as being both pagan and immoral."  Most especially, 
"Power is concentrated within a small group of officers and 
societies, who rule the pueblo.  Their power is both political 
and religious; disobedience is sacrilege and heresy as well as 
treason" (White 1932a, 11).   
 Hence, I turned to the published record and, in the process, 
discovered that a comprehensive analysis of the Keres was not 
only possible, but worthwhile since more and more of the data 
supported a consistent model of Keres culture that was far more 
complex than  scholars had proposed.   
 I once tried to broaden the categories into male/female, but 
the data did not support these more generalized concepts.  
Instead, what was indicated was a metaphorical extension of the 
human genders throughout the Keres cosmos.  For instance, as will 
be seen in details of the Origin Saga and social organization, 
manly is regarded as marked and exclusive, while womanly is 
unmarked and inclusive.  They are bound together by the shared 
property of Mind -- as thought, consciousness, or intelligence.  
So pervasive are these categories that animals are described in 
myth and ritual as humanoids wearing skin cloaks.  The mediation 
of Mind as the inclosive (all-embracing) category is deified as 
Consciousness Deity (also called Thought Woman), the head of the 
Keres pantheon, as discussed in a later section.   
 Within Keres society, the importance of consciousness is 
reflected in the distinctions among three social strata -- 
priests, initiates, and others -- related to their degree of 
religious training to enhance mental awareness.  At the highest 
level are elite priests with complete knowledge because they have 
gone through the full series of initiations into the most 
esoteric lore.  Other members of a priesthood also have claims to 
knowledge.  Otherwise, the basic stage involves initiation into 
the cult of the Katsina, gods embodied in masked dances.  Adults 
are initiated into the knowledge that visiting Katsina are being 
impersonated by members of that community.  At puberty, in half 
  19 
of the Keres towns, both boys and girls are told this secret, 
while the other towns initiate only boys.   
 Knowledge of how the cosmos works and details of its 
creation, particularly the circuitry of powerful energy 
(iyanyi),3 constitute the valued lore belonging to the various 
priesthoods, each of which includes at least three grades of 
initiation.  At the top is the leader or head priest (nawai), 
next are the doctors or established members, and lowest are the 
novice initiates.  The priesthoods and internal grades have 
different functions associated with various uses of power to 
enable members to manage rituals, cure various sicknesses, 
oversee hunting, or, in the past, deploy warriors and strategy.   
 Different priesthoods had different degrees of power.  At 
Sia, Flint, Giant, and Fire had full honawai-aiti [ho-nawai-
aiti], which enabled them to "control communal diseases, cure 
illness caused by 'lost hearts,' participate in winter and summer 
rain-making and fertilization activities, and perform funeral 
rites.  Fire Society members 'swallow' hot coals and Giant 
Society members push 18-inch digging sticks down their throats 
'to prepare the soil for spring planting'" (Hoebel 1979, 413).   
 Based on access to such knowledge, Keresan social or class 
divisions span the extremes of nature and culture.  Children are 
least aware of culture and behave in ways perceived as closer to 
nature.  Uninitiated women have only their natural abilities.  
Initiated men, and sometimes women, learn the general outlines of 
Keres theology by virtue of the limited exposure given by Katsina 
initiation.  They are commoners (Keresic: hanU sischti) who are 
'raw' and 'know nothing'.  Aside from novices, the full members 
of the priesthoods are the doctors (tchaiyanyi) who are 'cooked' 
and 'know something'.  At the apex are the priests (hotchaiyanyi) 
who are 'well done' and 'know' as the real purveyors of Keres 
culture; the leaders of the town, country, and religious 
specialties.  Their knowledge is supremely cultural, enabling 
them to understand, interpret, and predict meaning in the cosmos. 
 Thus, overall, the range is between babies, dominated by natural 
functions, to priests, enmeshed in the complexities of the 
cultural system.  Periods of fasting, prayer (pure thoughts), and 
celibacy -- denying biological functions -- added to the cultural 
aspects of the priesthood.   
 More generally, it is encouraging that my model of Keres 
culture is very similar to that proposed by Claude Levi-Strauss 
for global Culture, the distinctive adaptation of the human 
species.  While some anthropologists remain skeptical of 
structuralism, its usefulness for the Keres data cannot be 
denied, particularly given the success which Alfonso Ortiz (1969) 
had in using it to understand his own Tewa culture, neighbors of 
                     
    
3
  This term, also translated as "life," is the basis of 
chaiyanyi (priest, doctor, shaman, "having-power") and hocanitsa 
(the cacique's office, probaby ho-chaiyani-itsa, "head priest 
place").  
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the Keres to the north.4 
 The differences between the axiomatic echos of the Keres and 
the Tewa were particularly instructive for my analysis.  Several 
of the important relationships are reversed or mirror opposites, 
as though by deliberate intent.  For example, for Tewa, male is 
unmarked and has qualities of both sexes, while female is marked 
and has strictly feminine qualities.5  Among the Tewa, "the 
standard phrase of encouragement to men about to undertake a 
demanding task is "Be a woman, be a man," while the phrase to a 
woman in similar circumstances is simply, "Be a woman" (Ortiz 
1969, 36).  In other words, among the Tewa, Woman is a special 
case within Man; while for the Keresans Man is a special instance 
of Woman.   
                     
    
4
  Structuralism, while now out of favor for most academics, 
continues to provide insights in the Americas, most recently for 
Classic Maya cosmology (Schele and Freidel 1990).  Indeed, Levi-
Straus universalized what had been a Native American philosophical 
outlook.   
    
5
  Marked and unmarked are special linguistic terms applying 
to any semantic field.  The unmarked is the more common in usage. 
 Thus, you ask "How long is it?" because 'long' is the unmarked 
and 'short' is the marked category for 'length'.  
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 Written records on the Keres, including ethnographic 
observations, began with the Spanish entradas into the region, 
but I have made little use of these because they lack the 
reliability of later accounts by trained professionals.  Though 
many of the features reported by the Spanish are substantiated in 
the later record, they were not understood by scholars until this 
century.  For example, it would be interesting to know more about 
the observation of the 1540 Coronado Expedition that women owned 
the houses and men owned the kivas (estufas = ovens), in which 
the unmarried men supposedly slept apart (Winship 1896, 520).  
Thus, while not attributed to any particular town or region, the 
importance of gender considerations among Pueblos was long 
standing.   
 Similarly, Onate referred "to a captain of several Pueblos", 
suggesting political groupings larger than a single town existed 
even before the coordination necessary to undertake the 1680 
Pueblo Revolt (Schroeder 1979, 246).  At the time of the Revolt, 
records name "Alonso Catiti, governor and head of the Queres 
nation" (Hackett quoted in Strong 1979, 392).  Such references to 
intertown leaders help to deny the charge by archaeologists that 
modern Pueblos lacked the kind of inter-community leaders assumed 
for the archaeological phenomenon associated with Chaco Canyon.  
Keresic names for such positions will be treated in chapter 4.   
 The Benavides Memorial of 1630 (Forrestal 1954, 34, 36) 
confirmed the importance of the sexual division of labor:  "women 
build the houses ... While the men spin, weave blankets, go to 
war and do the hunting."  While these observations strengthen our 
appreciation of the persistence of Pueblo tradition, many Spanish 
writers lacked cross-cultural sensitivity.  The forceful, 
sometimes fatal, impact of the Spanish colony and the Catholic 
church had important consequences for the Keres:  the 
ecclesiastical capital of New Mexico, by 1604, was located in the 
Keres town of Santo Domingo (Hodge and others 1945, 260, 261).   
 Yet, the Keres cultural order has an integrity and vitality 
that has thrived in both old and new situations.  This is 
witnessed by the example of the directional shrines used to fix 
community boundaries and reclaim Pueblo space when the Spanish 
capitol of Santa Fe was captured and occupied during the 
successful Pueblo Revolt of 1680-92.  In this account, Queres is 
an older, Hispanic form of Keres.   
Governor Otermin interrogated captive Piro and Queres men who 
told him that following the departure of the Spanish from Santa 
Fe the Indians built stone shrines in the center of the plaza and 
on its four sides, where prayer plumes were deposited and 
offerings made of corn meal (quoted in Hayes 1974, 8).   
 While such details are helpful, they are not intelligible by 
themselves.  That understanding comes from the work of 
professional anthropologists, such as Matilde Coxe Stevenson, 
Elsie Clews Parsons, Florence Hawley Ellis, Matthew Stirling, 
Franz Boas, Charles Lange, Robin Fox, Leslie White, Fred Eggan, 
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and many others.  To familiarize the reader with the Keres towns 
and ethnography, I have charted the major sources, by author and 
first date of publication, as cited in the bibliography.   
 
   TOWN  DATE  AUTHOR  
 
   Sia  1894  Stevenson 
     1962  White 
   Cochiti 1890  Bandelier 
     1919  Dumarest 
     1926  Curtis 
     1927  Goldfrank 
     1931  Benedict 
     1959  Lange 
     1967  Fox 
 
   Laguna 1920  Parsons 
     1923  Parsons 
     1926  Curtis 
     1928  Boas 
     1959  Ellis 
 
   Acoma 1926  Curtis 
     1932a White 
     1943  White 
 
   Felipe 1932b White 
 
   Domingo 1935  White 
 
   Santa Ana 1942  White 
 
 This list, largely chronological, gives priority to the 
study of Sia by Matilde Coxe Stevenson, who began her work in the 
Southwest in the company of her husband, Colonel James Stevenson, 
during a collecting trip for the Bureau of American Ethnology.  
By all accounts, she was a strong (sometimes bullying) and 
dedicated woman, who helped found the 1885 Women's 
Anthropological Society.  Her political clout with American 
officials was such that she got away with barging into esoteric 
Pueblo rituals for much of her life.  Earlier, she studied women 
and children at another pueblo for "Religious Life of the Zuni 
Child."  After the death of her husband, she continued alone, 
researching a full range of ethnographic topics.  Nevertheless, I 
agree with Nancy Lurie (in Helm 1966, 62) that these "researches 
were fragmented and scattered." 
 In the introduction to his own monograph on Sia, Leslie 
White assessed the work of the Stevensons at this pueblo.  Prior 
to the Colonel's death in 1888, the couple gathered artifacts and 
data in 1879 and 1887.  Before she published the volume on Sia in 
  
1894, Matilde came back for a visit in 1890.  She also returned 
in 1904, but these notes were never published.  Because she had a 
keen, if impolite, interest in the native religion, her volume 
has been particularly important for my analysis.  Otherwise, as 
White noted, the data on social organization and daily life are 
weak and that on political organization is meager.  White also 
discovered that she had altered a photograph of the altar of the 
Flint priesthood because it included two porcelain Chinese lions. 
 Instead, she published a sketch of the altar in which the lions 
are conspicuously missing.  She was so devoted to the "science" 
of ethnography that she routinely forced her way into sacred 
chambers, dislodged and photographed secret paraphernalia, and, 
very likely, browbeat natives.  Additionally, both White and I 
heard rumors that the few Sia who had worked closely with her 
were killed on the orders of the theocracy, a grim reminder of 
the moral dangers of fieldwork among the Pueblos.   
 By the time that Elsie Clews Parsons began her comprehensive 
work in the Southwest, academic anthropology, founded at Columbia 
University, was in the process of supplanting self-taught, 
museum-based ethnographers like the Stevensons.  Parsons became 
an anthropologist after a vacation in the Southwest, returning 
again and again to devote her time and personal fortune to the 
study of all the Pueblos, concentrating on folklore, social 
organization, and ceremonialism.  All of this research culminated 
in her classic two volumes of Pueblo Religion (1939), where Keres 
data are compared by topic with that from other Pueblos.  She 
also gave short summaries for every Keres town but Santa Ana.  
Earlier, she had published a series of short notes on each of the 
towns but Sia.   
 By far, her best work among the Keres was done at Laguna, 
famous for intense factionalism between Protestants and 
Catholics, which split it apart around 1880.6  The Protestants 
stayed in Old Laguna, while some of the others founded the town 
of New Laguna or Mesita.  The rest went to the Tiwa town of 
                     
    
6
  According to Florence Hawley Ellis (1979, 447) "The Rev. 
Samuel Gorman had taken residence in Laguna as a missionary in 
1851 and stayed approximately 10 years.  In 1868 Walter G. Marmon 
came to work on a boundary survey for Laguna Pueblo and in 1871 
was appointed government school teacher to supplant the Spanish-
American teacher whose school was private, requiring pay by 
parents.  Robert G. Marmon, Walter's brother, arrived in 1872 as 
surveyor and trader, and George Pratt (Pradt), also a surveyor, at 
about the same time.  The Marmon's cousins -- John, Elgin, and 
Kenneth Gunn -- then settled at Laguna.  John establishing a flour 
mill.  Pratt, the Gunns, and the Marmons all married Laguna women, 
their families forming a small colony on the northeastern edge of 
the village.  Walter's wife later attended Carlisle while Ohio 
relatives by marriage cared for their children."  Each Marmon 
served a term as governor, and Pratt was initiated into the 
Chakwena religious society. 
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Isleta, near Albuquerque, where they established an internal 
colony.  Although she never published a full monograph on Laguna, 
Parsons did sketch the pre-schism ceremonial pattern (1920) and 
the kinship system, augmented by census data on buildings and 
genealogies (1923).   
 Since Parsons, the scope of data on Laguna has been 
broadened by the work of Byron Harvey (1963) on the Laguna colony 
at Isleta, and, particularly, by information gathered for the 
Laguna Land Claims by Florence Hawley Ellis (1959, 1974) with the 
consent of town officials.  Ellis effectively refuted the 
mistaken idea that Laguna was founded in 1699 by refugees from 
the eastern or Rio Grande Keres towns.  The internal consistency 
of Laguna, along with a local archaeological chronology covering 
several thousand years, suggest instead that the Spanish sources 
were only noting the 1699 founding of a Catholic church there.   
 Laguna and Acoma, sometimes called western Keresans (Eggan 
1950), have also been the source for invaluable information on 
Keres mythology.  Particularly important for my own analysis is 
the Acoma Origin Saga collected in 1928 from a family visiting 
Washington, D.C. by Matthew Stirling (1942) and Daryll Ford, 
together with about 70 songs, details on the initiation of 
officers, membership in the Katsina cult, and the Koshari 
priesthood.  This Acoma version of the saga is the fullest one 
yet collected from the Keres.   
 In his curious book, John Gunn (1917) includes other 
sections of the Acoma and Laguna Origin Saga, along with some 
folktales and dubious history.7  Gunn lived with Lagunas and 
Acomas, collecting Keresic terms and song texts which he 
presented in anglicized, hyphenated transcriptions.  Among these 
is a most interesting list of deities that includes not only the 
all-important Thought Woman (deified Consciousness), but also 
deities called Memory, Force, Evil, Charity, Sleep, The Yellow 
Earth, and The Hills and Mountains, none of which are reported 
                     
    
7
.  Paula Gunn Allen (1986, 282-3, note 1) identified Gunn as 
her great uncle, who later married his brother's widow and became 
her step-grandfather.  Since he spoke Laguna Keresic and lived in 
the community, his information deserves serious consideration.  
After all, he was the only writer to assert, concerning White 
House (Chaco) (1917, 75) 
 From the earliest times the Queres were governed from 
one central seat called "Kush Kut-ret," or the "White 
Village."  The ruler or "Ho-chin" was elected for life, 
selected for his knowledge and executive ability.  At 
his death another was selected in a similar way.  His 
duties, besides governing the people, were to keep the 
ancient traditions and history of the people of the 
nation.  He was also the head of the medicine orders.  
He had one officer, the war captain (Sah-te Ho-Chin). 
  
elsewhere (Gunn 1917, 89).  Parsons (1920) thought enough of 
Gunn's work to cite him and to reproduce from his book six 
sketches of supernaturals done by native artists.   
 Laguna mythology and cosmology is also presented in 
carefully written Keresic and English texts collected by Franz 
Boas (1928).  His final summary of "Beliefs and Customs" 
extracted all the myths and interviews, presenting a plan of the 
Keres world, characterizations of the classes or personalities of 
various supernaturals, and some descriptions of officials and 
priesthoods (which he called shamanistic societies).   
 For the eastern Keres, Parsons added to our knowledge by 
editing a manuscript by Father Noel Dumarest on Cochiti, where he 
was Catholic priest, describing details of the life cycle, 
priesthoods, and ceremonials.   
 Considering the difficulties inherent in doing ethnography 
among the Pueblos, there has been an astounding number of 
scholars who have published data from Cochiti.  Among them were 
Adolph Bandelier, Edward Curtis, Ruth Benedict, and Esther 
Goldfrank.  Lange did a great service, in the full monograph 
(1959, reissued 1968), by combining their findings with his own 
fieldwork.  He has had the rare privilege of occasionally 
residing in Cochiti (1947, 1948, 1951), an advantage denied by 
all the other towns.  Nevertheless, by living inside Cochiti, he 
was denied certain religious information gained by others working 
in private with people away from the town.  In other words, 
constant surveillance by the community and his duties as a guest 
left little opportunity for esoteric information to be 
transmitted.   
 Lange's book uniquely presented both a synchronic and 
diachronic analysis of this community.  Growing out of his 
dissertation on economic factors effecting social change at 
Cochiti, his treatment expanded to include geography, ecology, 
archaeology, history, ownership, farming, diet, subsistence, 
political offices, religious organization, ceremonies, social and 
kinship organization, life cycle, and numerous appendices listing 
property frequencies, supplementary descriptions, and socio-
religious memberships.  In sum, Lange produced the best general 
and accessible work on the Keres.  Complementing it is the 
plausible novel -- The Delight Makers, a synonym for the Koshari 
priests or sacred clowns -- about ancestors of Cochiti by Adolph 
Bandelier, based on his personal experiences and observations in 
this town.   
 Among the appendices to Lange are a treatment of song and 
dance by Gertrude Kurath and of sociolinguistics by J.R. Fox, who 
later went on to study Cochiti and Keresan social organization 
and to argue against the position taken by Fred Eggan that the 
Keres form a gradient or bridge between the matrilineal, clan-
based Western Pueblos like Hopi and Zuni, and the more bilateral, 
family-based Eastern Pueblos like the Tewa, who are supposed to 
be acculturating to the descent system of Spanish and American 
settlers in New Mexico.  Rather, Fox (1967, 187) decided that the 
Keres have "an intelligible system in its own right, based on a 
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form of double descent and dual affiliation, and an organization 
of extended families."  More specifically, "it turns on the twin 
axis of mother-child and father-son, linked by the indissoluble 
bond of husband-wife" (same, 129) at one level, and of matriclan-
kiva complementarity at another (same, 121-24).   
 The analysis by Fox represented a major breakthrough for 
understanding Keres culture, although he did not fully explore 
its ramifications.  While Dozier (1970, 124) accused Fox of some 
wild speculations and others have criticized the briefness of his 
fieldwork, they overlook the value of his insight into the 
importance of a dual axis for understanding Keres culture.   
 Indeed, throughout this book, the equations established by 
Fox will be expressed by the basic Keresan institutions of the 
priesthoods (father - son, real and ceremonial), clans (mother -
child lineages), and kiva wings (husband - wife) aligning these 
components of a town into moieties.   
 While Cochiti by Lange was the best general work, the life-
long Keresan research of Leslie White detailed most of the 
Keresans.  In all, he produced monographs on five of the seven 
Keresan towns, albeit uneven in size and content, after he began 
his work in 1928 under the scholastic and financial guidance of 
Elsie Clews Parsons.  To assess his overall contribution to Keres 
research, each monograph will be treated separately before his 
career is summarized as the preeminent Keresanist.   
 Acoma was the first town described by White, establishing a 
model for his other ethnographic treatments.  After a historical 
summary of Spanish and American sources, he described the layout 
and contemporary situation of the town, then turned to the 
matriclans, native leaders and priesthoods, pantheon, ceremonies, 
Katsina organization, medicine priesthoods and their cures, 
distinctive paraphernalia, life cycle, and, finally, myths and 
tales.  Almost a decade later, he published new material to 
augment our knowledge of Acoma in terms of leadership, 
priesthoods, life cycle, tales, and a short biography of a 73 
year old man.   
 Acoma has a fascinating position among the Keres since it 
still maintains the office of Outside Priest and has a 
problematical number and shape to its kivas.  One of the 
advantages of my model is that it places these anomalous features 
of Acoma within the overall Keres pattern.  For example, White 
(1932a, 100) noted that Acomans sometimes divide up between 
Eastern Town Kiva and Western Fire Chamber, which agrees with the 
general division into East and West kivas among the other Keres. 
 At the other towns, kivas are round, but at Acoma they are 
square.  Explanation of this is deferred until later, however, 
because it requires an understanding of the cosmology and local 
terrain.  Acoma, and possibly Laguna, are the only towns known to 
celebrate elaborate rites enacting the mythic fight between 
humans and Katsina, the visitation of supernaturals called 
Kopishtaiya, and a Corn clan sponsored ceremony called Shuratsha 
  
Lights The Fire.   Both the Corn and Antelope clans sponsor 
rituals and have separate clan houses, perhaps vestiges of 
Chacoan greathouses.   While the house and ritual is under the 
nominal authority of a clan, participants are recruited through a 
variety of fictive and ceremonial kinship ties.  Such a parallel 
will be treated fully in the final chapter, where relations 
between clans, clan-sponsored rites, and greathouses are 
explored.   
 Published in the same year as his first Acoma monograph, 
White's San Felipe report is the shortest (70pp.) and least 
detailed of his five studies.  It includes a brief sketch of 
history, political organization, priesthoods (which he calls 
fraternities), and ceremonies concerned with the solstices, scalp 
dance, rabbit hunt, buffalo hunt, birth, and death.  Appendices 
treat names for places, birds, and colors, together with what 
could be learned about the styles of prayersticks.  San Felipe 
seems unique among the Keres in having three Katsina groups, 
while the other towns have two.  Felipe has the same two, 
Turquoise and Squash, associated with each of the kivas, plus a 
third called yaashstcha 'all kinds of beads.'  This is the 
smallest group and has only a house where its masks are stored.  
As discussed later, these data from Felipe make most sense in 
terms of the comparative evidence from Cochiti and Santo Domingo.  
 In his work on Domingo, White discusses historical and 
contemporary periods, social organization, life cycle, 
ceremonialism, and mythology.  Appendices are devoted to the 
question of possible relations between the Katsina and the dead, 
along with lists of terms for numerals, colors, reptiles, 
animals, corn, birds, places, and some body parts.  While thicker 
than the work on Felipe, the Santo Domingo monograph lacks the 
sweep of the later books.  Among the most interesting features of 
this pueblo has been its willingness to accept migrants from 
other Pueblos, even though it is reputed to be very conservative 
and notoriously inhospitable to Anglos.  Evidence for outside 
influences include an internal colony of Tano (Southern Tewa) 
from the Galisteo Basin to the east,8 the Boyakya priesthood with 
curing songs in Tano, its role as the past Catholic ecclesiastic 
capital, a crucial role in the Cerrillos turquoise mine and the 
modern jewelry trade, especially on its feast day, and its modern 
position as headquarters for the All Pueblo Council.  A cultural 
reason for this kind of receptivity will be explored later.   
 White apparently regarded his volume on Santa Ana as his 
best, and he had good reason to do so because it is the fullest 
treatment of the esoteric lore so crucial to understanding the 
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 The Boyakya priesthood originated among the Tano or Southern 
Tewa of the Galisteo Basin.  In 1706, 18 Tano families living at 
Tesuque resettled Galisteo Pueblo, but epidemics and Comanche 
attacks forced them to abandon the basin between 1782 and 1794, 
when 52 Tanos joined Santo Domingo (Schroeder 1979, 248).  The 
Tano majority had joined the First Mesa Hopi in 1700. 
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Keres.  He was able to improve on it later, however, after he had 
worked with a priestly initiate at Sia, adding a few important 
concepts.  Along with his usual chapters, he included others on 
Corn and the Cosmos, Hunting, Warfare, Sickness and Witchcraft, 
and Paraphernalia.  His Introduction includes a fine discussion 
of the difficulties of doing ethnography among the Keres, both in 
terms of the problems for the researcher and of the potentially 
fatal consequences for informants who speak about "secrets" to 
which they do not have a legitimated right.  The volume presents 
our fullest discussion of cosmology, the pantheon, selection and 
instillation of the Tiamunyi (cacique) and "her" successor (the 
Gowiye), kinship terminology, songs sung by specific Katsina, the 
Christmas and Easter ceremonies, and esoteric paraphernalia.   
 White thought Santa Ana unique among the Keres by virtue of 
its two Shikame priesthoods, kiva membership determined by 
clanship, and allowing initiated women to wear the masks 
representing female Katsina.  All of these bear on my argument 
for a Keresan unity, and become understandable when compared to 
those of Sia, Acoma, and Laguna, all of which also link 
matriclans with kivas.  Sia also seems to permit women to 
impersonate female Katsina.  Furthermore, Santa Ana has carried 
on a version of the otherwise lapsed Warrior Priesthood (the Opi) 
by initiating hunters who kill a cougar, bear, or eagle into the 
Animal Opi.  The only other town to do this is Cochiti, which is 
noteworthy for the overall Keresan pattern.   
 Moreover, while this theoretical consideration of Keresan 
interactions generally lacks mention of inter-town hostilities, 
and since each pueblo stood alone for economic and some political 
purposes, conflicts obviously developed with neighbors.   
 Tamaya or Damaya (Santa Ana 1994) has chronicled some in a 
history of their land use and title, specifically mentioning 
abuses by some Sia, Cochiti, and San Felipe.  In the 1400s, a Sia 
town (Kiticina Tsiiyame) asked Navajo help for a planned attack 
on Kwiiste Puu Tamaya, across from them on the Rio Salado near 
Borrego Springs.  On 8 October 1687, Pedro Reneros de Posada led 
a force north from El Paso that kidnapped Tamaya young children 
while a Cochiti man had lured the men of Sia, Tamaya, and Jemez 
off on an antelope hunt (same, 71, 233 ).  Native officers later 
insisted that they received land rights to the Espiritu Santo 
(Holy Ghost Spring) grazing area near Mesa Prieta (siiku) in 
compensation.   
 During the last century, San Felipe repeatedly tried to sell 
off farmland owned and purchased by Santa Ana (same, 99).  In 
1900, the Masewi war captain had to threaten off Anglo developers 
and others trying to steal water rights.  Indeed, at the 1936 
All-Pueblo Council meeting with John Collier, Tamaya leaders 
pleaded that  "we find ourselves in the bewildering wilderness of 
modern civilization."   
 The Sia study was, in many ways, the culmination of White's 
career, a final refinement of his total understanding.  While his 
  
Santa Ana report remained definitive for religion and society, 
the Sia volume presented philosophy and semantics, thanks to the 
assistance of a member of a native priesthood.  The Introduction, 
in addition to assessing the work of the Stevensons, has a useful 
discussion of the linguistic use (and "abuse") of English and 
Keresic by Sias.  He noted that Keresic does not develop 
neologisms (new coinages), so foreign words must be adopted for 
introduced items.  This practice is curious because other Pueblos 
strictly keep foreign words and objects away from their 
communities, and absolutely forbid them in religious contexts, 
particularly inside the kivas.   
 The Sia were discussed in terms of subsistence and cash 
economy, degree of Christianity, health care, life cycle, 
sickness, and ceremonialism.  White refined our understanding of 
the two so-called solstice ceremonies, proposing that they be 
called solar rites because their timing is intended to anticipate 
the turning points of the sunrise along the horizon, as prelude 
to the actual solstice standstills (see the last chapter).   
 In addition to these monographs, White also published many 
articles.  Among the more important of these was one describing 
an esoteric ceremonial language or vocabulary among the Pueblos, 
illustrated by Santa Ana examples, one discussing Keresan color 
terms, including the merging of blue and green under one word,9 
and others treating ethnobotany, ethnozoology, age and sex terms, 
numerals, and minerals.  While White did the most to round out 
our knowledge of the Keres, he never provided an overall 
synthesis.   
 As White himself recognized, his work suffered in two areas. 
 First, the bulk of his data came from native statements about 
what should or ought to happen, but he could rarely if ever 
observe and verify it.  His ethnography, therefore, represented 
the ideal rather than the real, the cultural rather than the 
practical, the normative rather than the statistical.   
 A second detriment to the work of White was his lack of 
women sources, which had as much to do with Keres reluctance to 
deal with outsiders and the modesty of Keres women as it did with 
White's methodology.  Compensating for this absence, however, was 
the research of Stevenson, Parsons, and Ellis, women involved in 
long term fieldwork with Keresan women.  In general, though, the 
Keres data were silent with respect to the everyday life of women 
and their overall position in the society.   
 Of related concern is the ethical dilemma of collecting data 
from the Keres.  Fox, somewhat unfairly, wrote that "White has 
carried the art of pumping informants to a fine degree."  White 
himself admitted that he often patiently coaxed information from 
people, but he always clearly identified himself as an 
                     
    
9
  Using the same word for both blue and green is common in 
Native American languages, but the Southwest also valued turquoise 
with the same color range.  The color is often called grue (green 
+ blue). 
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anthropologist.  His sources were helping him for intellectual as 
well as financial reasons; they were as curious about their own 
traditions as White was.  Shortly before he died, White (1973) 
discussed the financial deprivations by his wife and himself to 
conduct the fieldwork, marking further that 
I have produced a few comprehensive studies of some of the 
Pueblos; they stand (with all their faults and shortcomings) as 
enduring memorials of what was once their world.  Devoted Indians 
helped me to make these studies and others treasure them as 
reminiscences of the lives of their mothers and fathers.   
 White always compensated informants, either formally with 
money or informally with gifts of food.  Keres particularly liked 
cans of sweet corn.  While I admire White's data and his ability 
to acquire them, there is no easy solution to the ethical 
problems involved.  Surely, the wishes of native intellectuals 
must be considered along with those of commoners and priests.  Of 
all the researchers, only Lange, Fox, and Ellis have had anything 
approaching community approval.  Such approval, of course, 
actually rests in the hands of the theocracy since they have 
authority and sanctions over ordinary people.  As Adamson Hoebel 
made clear in his study of Keres law, these are highly 
centralized communities.   
 Allied research among the Keres includes the work of Francis 
Densmore on the music of Acoma, Cochiti, and, particularly, Santo 
Domingo.  Linguistic studies have been done on Keresic as spoken 
at Acoma by Wick Miller and Joel Shiner and at Santa Ana by 
Irvine Davis.  Miller and Davis collaborated on a reconstruction 
of the proto-phonology.  General outlines of Keresan 
glottochronology have been done by Davis (1959), who suggested 
that Keresic diverged at least 500 years ago into four slight 
dialects:  Cochiti, San Felipe - Santo Domingo, Santa Ana - Sia, 
and Acoma - Laguna.  Earlier work on Keresan language includes 
the comparative study by Robert Spencer (1940) and brief comments 
by Ales Hrdlicka, Nixon Toomey, and Robin Fox (see bibliography). 
  
 
  Theories 
 
 My model argues for the cultural unity of the Keres, 
emphasizing the similarities and continuities of the pattern 
while also accounting for important local differences and 
diversity.  As such, this argument runs counter to all previous 
statements, which were devoted to the comparative study of all 
the Pueblos or to a few diagnostic traits.  Only after I had a 
model for Keres integrity did I turn to these comparative and 
tribal studies to trace ramifications of a Keres nexus for all 
the Pueblos, as discussed at the end of Part One.   
 Previous theories were based on the occurrence of particular 
features and all, to some degree, argued for acculturation.  
Except for the implicit unity provided by their unclassified, 
  
unaffiliated status as a language isolate, the Keres have been 
regarded as internally more diverse than similar.  My own view, 
however, grew out of an appreciation of the intermeshing of the 
various social and ceremonial organizations among the towns.   
 At various times, Leslie White tried to trace the inter-
relationships among the towns.  Initially, he (1928, 619) wrote 
"I feel that Santo Domingo and San Felipe are most typical ... 
Cochiti and Sia, however, are not far behind ... Sant'Ana, 
Laguna, and Acoma diverge most widely."  Later, he (1935, 21, 
notes 49, 51) explained "For some time I have felt that Santo 
Domingo is the most important of the Keres pueblos ... the 
population of Laguna and her colonies is larger than that of 
Domingo.  But the old pueblo of Laguna is almost deserted, and 
her culture quite disintegrated and Americanized ... Sia is quite 
small and considerably disintegrated.  Cochiti and Santa Ana are 
variants of what might be termed a Keresan norm.  San Felipe is 
quite close to Santo Domingo."  In the same pages, White referred 
to Acoma as marginal.  Most recently, he (1962, 83) added "that 
Sia and Acoma have been especially closely related, historically 
and culturally."   
 White emphasized Domingo for its large population and 
ongoing ritualism, conservative haughtiness, and central 
location.  In short, his classification seems to be based on 
resistance to outside influences.  This has to be a relative 
argument because no Keres town has fully given up its language, 
religion, or theocracy.  Acculturation is carefully limited to 
work in the cash economy, purchase of factory-made goods, and use 
of conveniences such as cars, electricity, and indoor plumbing.  
The cultural heart continues to beat strongly.   
 Other theories compared the Keres with all other Pueblos or 
with the entire Southwest as a culture area.   
 Karl Wittfogel and Esther Goldfrank discussed evidence for 
the Pueblos as an incipient hydraulic or waterwork society based 
on irrigation.  Goldfrank had already published the first major 
work on Cochiti to detail its tripartite organization, then 
considered unique and problematical.  The importance of this 
anomaly will be discussed under the Towns.  Considering Pueblo 
mythology and society, these authors remarked 
The importance of maternal clans in Hopi, their lesser 
significance in Zuni, and their gradual replacement in the east 
by social organizations of a different type, certainly do not 
mechanically reflect the basic diversities in the structure of 
the miniature Pueblo waterwork societies.  But variations in the 
irrigation pattern and the kinship systems of the different 
pueblos show too striking a correspondence to be dismissed 
easily" (Wittfogel and Goldfrank 1943, 27).   
 Edward Dozier (1970, 131), an anthropologist born into the 
Tewa Pueblo of Santa Clara, restated the irrigation hypothesis 
more forcefully "I believe that intensive irrigation practices 
utilizing water from permanently flowing streams have brought 
about the centralized orientation of the Eastern or Rio Grande 
Pueblos."  While this ecological argument has considerable merit, 
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I will argue below that it represents a development along lines 
already basic to Keres culture, reinforcing clans, priesthoods, 
or kivas where they were long entrenched.   
 The most famous theory applied to the Pueblos is that of 
Fred Eggan (1950), building on past publications and his own 
fieldwork among the Hopi.  His model argued for the degeneration 
or progressive acculturation from a universal Pueblo type, which 
remains strongest among the Western Pueblos, particularly the 
Hopi.  It was based on the matrilineage but has been changing to 
accord with Anglo-Hispanic bilaterality, especially among the 
Tewa, who had the longest contact with the foreigners.  As the 
Keres occur in the middle of its range, he called them a "bridge" 
gradually shifting among themselves from matrilineal Western 
Keres at Acoma to more bilateral Eastern Keres at Cochiti.  
Corollary to this main argument is another Fox (1967, 25) dubbed 
"time of arrival: length of survival," meaning that as successive 
waves of Pueblo peoples moved into the Rio Grande Valley, each of 
them shifted from clan- to moiety-based organizations because 
this greater flexibility was better adapted to successful 
irrigation.   
 In keeping with such recognized importance of the 
prehistoric record for understanding the Southwest, and in lieu 
of ethnographic analogies, the second half of this book will 
attempt an "archaeological analogy" to fit modern Keres into 
their past.  Once their modern society has been detailed in terms 
of its threeway structuring of priesthoods, clans, and moiety 
kiva wings, the archaeological development will be traced 
primarily through architecture.  Specifically, discussion will 
focus on the shift from pithouses to chamber kivas for the 
priesthoods, from matrilineage smallhouses to clan sponsored 
greathouses as shrines and fetish repositories, and of great 
kivas as integrating mechanisms for all these components.   
 Overall, this more comprehensive understanding of the 
Keresans requires a reconsideration of the Puebloan Southwest.  
While Fox began this reassessment by considering several 
empirical flaws in the Eggan model, there are also other 
difficulties.  Later, I will be concerned with comparative ones. 
 While all the Pueblos are characterized by an agricultural 
economy, adobe multi-storied architecture, theocratic polity, 
kivas, and some variety of masked cult, they are by no means 
uniform.  Pueblos represent four different language stocks, with 
considerable dialect diversity.  They have differing  chartering 
mythologies and cosmologies, including reversals which seem to be 
deliberate.  Thus, I have sometimes been better able to 
understand Keres data by "playing it off" against data from the 
Tewa or Hopi, the former often a mirror opposite and the later 
often parallel, in large part because the Hopi were "puebloized" 
by neighboring Keresans, whose fundamental linkages are chartered 
in their saga of origin.   
 Origin Saga 
 
 
THE ORIGIN SAGA 
 
 To understand the Keres, their universe, as explained in 
their chartering saga, must be described.  While full accounts 
are not available from each of the towns, versions have been 
published for Sia (Stevenson 1894, White 1962), Laguna (Boas 
1928, Ellis 1974), and Cochiti (Benedict 1931), together with an 
especially rich account from Acoma (Stirling 1942).  White (1960) 
published an overview of the saga, which he called a consensus 
account because it was based only on common features found in all 
the available variants.  Such a comparison indicates that all 
Keres have the same saga, varied according to the local  
conditions of each town.   
 Among these distinctions, the most important characters have 
names and attributes that vary according to the spoken dialects. 
 Thus, to proceed with the analysis, but forestall overly biasing 
the account, I have decided to use capitalized letters for each 
of these deities since the initial sound of the names seems to be 
consistent throughout the towns.  Therefore, T represents the 
deity various called Tsityostinako, Tsichtinako, Sussistinnako, 
and Ts'its'ts'ciinaak'o.  A lengthy exegesis will be devoted to 
this high god, later in this section, because this is the crucial 
mediator of Keres culture (Miller 1989).  Usual translations of 
this name as "Thought, Prophesying Woman," however, are 
inadequate because they ignore its full semantic range.  For now, 
we will consider "it" to be androgynous, since it has been 
variously described as a man, a woman, and a spider (White 1962, 
113).   
 Other actors were U for Uretsiti, Utctsityi, Utset, or 
I'tc'ts'ity'i, and N for Naotsiti, Nutsityi, Nowutset, or 
Nowshsiti.  In most accounts, U and N were sisters.  The Acoma 
version translated their names:  U as "Crammed Full (In A 
Basket)" (Stirling 1942, 1, note 4) and N as "More Of Everything 
(In A Basket)" (same, 3).  Some versions add I, another deity 
called Iatiku "Bringing To Life" (same, 3), although Gunn (1917, 
89) said E-yet-e-co means "Earth."  The same name was also 
applied to the sacred fetish, made of a perfect ear of corn, 
given to  members of the priesthoods to serve as a badge of 
initiation.   
 The attributes of these last three personages also varied 
among the accounts.  White's (1960) summary referred to U as 
elder and N as younger sister, as do most sources.  Stevenson 
(1894) had N as elder and U as younger in her Sia version, but 
White (1962, 115) reversed this order and had U as the elder.  At 
Laguna, U was the father of Anglos (whites, Euro-Americans) and N 
was the Mother of Indians (Ellis 1974, 24).  At Cochiti, N was 
the elder sister and mother of whites and Navahos, while U was 
the younger one and mother of Indians (Benedict 1931, 203).  At 
Acoma, U was the masculine creator of the universe, and T seems 
vague and androgynous, finishing the work of creation through the 
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medium of two sisters:  N, the younger one associated with 
whites, and Iatiku, the older sibling associated with the Keres 
(Stirling 1942).  These characters and attributes will be sorted 
out by sex, age, and function at the end of this section.   
 Unfortunately, the consensus account by White missed much of 
the well-ordered diversity in the variants.  Therefore, I 
assembled a composite of all of them by relying on internal 
evidence to establish a relative chronology for events.   
 
  Composite Saga 
 
 Only the Acoma version mentioned the actual creation of the 
world from a void or nothing when U threw a clot of his own blood 
into space and used his supernatural power to make it grow.10  
This earth was metaphorically a Woman, whom he hung from the 
Milky Way with her head to the east, feet to the west, and arms 
to the north and south (Stirling 1942, 29).  One Laguna version 
began with only water, from which land emerges spontaneously and 
the sisters appear (Boas 1928, 8).   
 While a Woman, the earth is also a cube, divided into four 
layers.  From bottom to top these are identified by color as the 
White, Red, Grue (Green-Blue), and Yellow Worlds.  At Sia, 
however, these colored worlds are listed in an order that is 
exactly the reverse.  At Acoma, four layers of sky are also 
mentioned above the earth, with U living in the highest of these 
sky levels.   
 All versions agree that at the center of the White World is 
a place called ShipopU, the spiritual heart of the Keres world, 
their first and dearest home.  T created the sisters at ShipopU 
and charged them with finishing creation according to unspoken 
instructions or thoughts from T.  At Sia, T created the sisters 
by drawing a line of cornmeal from north to south and bisecting 
it with another from east to west.  Then, a bundle of unspecified 
contents was placed in the northeast quadrant, another in the 
northwest one.  Sitting in the southwest one, T began to sing 
and, soon, the parcels began to shake like rattles and grow into 
the sisters.  When the song ended, all animate life had been 
created by the sisters (Stevenson 1894, 27).  Therefore, it seems 
that creation became measured and modulated by the song, thought 
by T, which instructed the sisters in their task.  Even now, a 
priesthood conducts its cure in time with a series of esoteric 
(secret and sacred) songs.  Presumably, songs have the ability to 
create and cure because they catch the flow and rhythm of power 
(iyanyi) coursing through the cosmos.   
 According to the Acoma myth, U placed the sisters at ShipopU 
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  A fascinating parallel suggestive of a remote common 
ancestry is the Lakota creation of the earth from blood drained 
from Rock.  The Keres belief is strikingly similar. 
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in complete darkness.  As they grew, they were nourished and 
taught language by T.  Once, the sisters asked T "whether it was 
male or female" (Stirling 1942, 1), but received no response.  
When they were full grown, T somehow gave each sister a basket of 
seeds and animal images in gender pairs, from which they were to 
create animate life.  They planted seeds for four species of 
evergreens, which grew rapidly until one of them pierced through 
to the next higher world, flooding the lowest one with light.  
The image of badger was enlivened to widen the hole, and the 
locust image was sent to plaster the inside of it.  Locust, 
however, prematurely ventured into the higher world of light 
ahead of the others, and, for his presumption, locusts have spent 
much time in the dark ground.   
 Everything done by the sisters was according to the thoughts 
put into their minds by T.  Creation moved from the lower worlds 
to the upper ones, passing through a hollow reed or a hole made 
by a fast-growing tree and new-made creatures.  By convention, it 
is said that the sisters lived four years in each of the lower 
worlds, until they emerged into the present one.  They came out 
in the north, at a spot called Gauwatsaishoma, directly above 
ShipopU (White 1943, 323).  Sometimes, people emerge with the 
sisters, led by the priests of special cults.  Otherwise, it is 
implied that separate people were created in each of the lower 
worlds by the sisters, then created one final time at the top 
level.  Among the people, there was a distinct class of witches 
(kanadaiya), called 'left-handed' and 'two-hearts' because they 
had both a good heart like humans and the bad one of witches.  
Sometimes, witches slipped into this world unnoticed, or, when 
they were discovered by the people, they made a convincing case 
that witches perform a useful service, preventing overpopulation, 
and so they were allowed to stay.  People tolerate witches as 
long as they keep things in balance; only punishing or killing 
them during spells of dire misfortune.   
 When the sisters first came out, this last world was raw, 
spongy, and incomplete so it had to be cooked or hardened.  At 
Acoma, the Cougar image was animated to do this.  At Sia, U 
asked, in turn, Cougar, Bear, Badger, Shrew, and Wolf to try, but 
each failed.  Next, a female member of the Spider priesthood had 
some success building a cobweb bridge.  Then, a male Spider fully 
hardened the world and four directions, progressing south, east, 
west, and north (Stevenson 1894, 36).   
 The sisters created the sun of white shell, turquoise, red 
stone, and abalone shell -- directing it to travel from north to 
south, then west to east, before they decided it should move from 
east to west (Stevenson 1894, 35; Boas 1928, 2, 5).  The moon was 
made of turquoise and black, yellow, and red stone.  Stevenson 
(1894, 30) said the sun and moon were brothers.  Stirling (1942, 
27) said that the moon was female and weak, while the sun was 
male and strong.  Some versions have Star People created to help 
the moon.  Others have a bug, usually a beetle, leaving the 
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underworld, entrusted with a bag containing the stars.  Curiosity 
overcomes the bug, who opens the bag to look inside.  Most of the 
stars rush out to take up disorganized positions in the sky 
(Stevenson 1894, 37).  Those remaining become constellations.   
 After the sisters emerged, T named them at the first 
sunrise, together with the directions around them:  east in 
front, west behind, north to the left, south to the right, and, 
lastly, above and below.  The woman on the right was named U, who 
then chose to belong to the Corn clan.  The woman on the left 
became N, associated with the Sun clan because she received its 
full rays and became white (Stirling 1942, ).  The sisters 
created the four sacred mountains at the north, west, south, and 
east to mark the boundaries of the Keres world.  They went to 
these mountains with their baskets to populate them with plants 
and animals.  Over time, they became careless, putting wild 
fruits in the mountains rather than near future habitation sites 
as had been intended, thus making life that much harder.   
 The Cloud People, Lightning People, Thunder People, and 
Rainbow People were created by I through the sisters to bring 
water and rain to the earth.  A pair of each of these was sent to 
live in a spring at the heart of each of the sacred mountains of 
the six directions.  Each mountain was also topped by a giant 
tree: spruce in the north, pine in the west, one kind of oak in 
the south, aspen in the east, cedar in the above, and another 
kind of oak in the below.  In addition, all supernaturals were 
given the use of the Middle Sky, where they ride around on hoops 
proportional to their size (Stevenson 1894, 38).   
 The sisters continued to be involved with creating and 
instructing people in the proper use of things.  Corn was a 
special gift from U to the people, said to be equivalent to milk 
from her breasts.  Later, when U created priesthoods, she made a 
fetish from a hollowed perfect ear of corn for each initiate as a 
vital badge of membership.  People were taught to roll mature 
tobacco leaves in corn husks to make cigarettes, and to smoke 
them to compel acceptance of their requests, the rising smoke and 
prayers ultimately merging with the minds of the deities 
(Stirling 1942, 7).   
 When the sisters began to create animal life, they enlivened 
the image of Kangaroo Mouse and told it to increase.  People 
learned to kill, cook, salt, and eat these mice, which 
thenceforth "represented all animal food" (Stirling 1942, 38). 
After grass was planted to feed them, Rat, Mole, and Prairie Dog 
were animated.  Images of larger animals were set in the 
mountains, among pinyon, cedar, oak, and walnut trees.  Rabbits, 
Antelope, and Bison were placed on the plains, Elk and Deer in 
the lower mountains, and Mountain Sheep in higher, rougher 
terrain.  If Cougar, Wolf, Wildcat, and Bear had not already been 
created to harden the earth, their carniverous images were 
enlivened at this point to keep the other animal populations in 
check.  Next in succession, the sisters made Eagle and Hawk, 
 Origin Saga 
 
 
smaller birds, cacti, and water creatures like Fish, Turtle, and 
Water Snake.   
 It was during this time that an image slipped unnoticed from 
the basket and activated itself to become the evil being called 
Pishuni at Acoma and Laguna.  Other towns call him Poshaiyanyi, 
but regard him as a mythic hero who left the Keres and went to 
live in Mexico.   
 This was also the time that U felt she had been working 
harder than N, who was hoarding the images in her basket.  Thus 
began selfish thoughts, and the sisters began to quarrel.  
Pishuni talked N into visiting the Rainbow, where she was 
impregnated by rain drops and gave birth to twin boys.  By acting 
on her own, N caused T to become angry and desert them.  N raised 
the son she liked, and gave the other to U.  At Acoma, the 
sisters and these boys sired humanity.  Elsewhere, the people 
came up from the lower worlds with the sisters, or were created 
anew at each level.  In all cases, the priests were created 
before the ordinary people (White 1962, 116).   
 The sisters continued to quarrel about the relative 
strengths of their own powers.  They decided on a series of 
tests.  Commonly, the first one to be struck by the rays of the 
sunrise would be judged the stronger.  U instructed Magpie to fly 
east and block the Sun with wide-spread wings, keeping N in 
darkness.  In a Sia version, a feather was plucked from the left 
wing so rays would shine through onto U, but otherwise block them 
from N (Stevenson 1894, 34).  Another time, they held a guessing 
game.  N tried to baffle U by creating something under a blanket 
that had crossed legs and was neither male nor female, but U was 
not fooled (same, 32).     
 Finally, U won all the contests.  At Sia, U then killed N, 
removed her heart, cut it up, and turned the pieces into Woodrats 
(same, 34).  At Cochiti, U cut out the heart of N, split it open, 
and watched as "a squirrel came from the north side and a white 
dove from the south" of it (Benedict 1931, 204).  At Acoma, after 
N was defeated, she went off to the east with domesticated plants 
and animals, writing, and metal, explaining how Europeans got 
them (Stirling 1942, 13).   
 At Acoma, U then settled down with her foster son and 
husband, who was named Tiamunyi.  When she had her firstborn, she 
assigned it to the Sun clan in memory of N.  Thereafter, this 
child and all others have been ritually presented to the sun on 
the fourth sunrise after birth.  Her daughters founded the 
various matriclans, their names and rankings depending on the 
town member telling the saga.  Each town also insists that its 
ancestors migrated by the most direct route from the place of 
emergence to the very center of the present world, while the 
other towns meandered along, unsure even now of their proper 
location.   
 Still not content with the world, U made personifications of 
the seasons, all of them ugly, and put them atop the sacred 
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mountains:  Winter in the north to send snow, Spring in the west 
to send warmth, Summer in the south to send heat to ripen crops, 
and Fall in the east to send frost to erase the smells of fruits 
and plants.  Later, Summer and Winter fought to establish which 
was stronger.  Summer won and controls the seasons for seven 
months, winter for only five (Boas 1928, 245).   
 Next, U made the Katsina, who were handsome.  The first one 
created became their leader:  a left-handed male, named Heruta 
(Curtis 1926, 110).  Other Katsina were made in pairs, man and 
woman (Stirling 142, 15) sent to live in the south and west at a 
place called Wenimatsa, under a lake filled with weeds, where 
they were given animals to hunt.  People seeking them had to make 
an offering consisting of a basket of corn meal, pollen, tobacco, 
and prayersticks.  With such offerings, people could summon them, 
asking for rain, summer clouds, and food.  During visits, they 
were given human produce in return for those gifts.   
 U created Kopishtaiya and his wife, who are ferocious, to 
control winter clouds.  They too receive a stipulated basket of 
offerings when people pray to them for a long, healthy life and 
for bravery.  Later, when several Kopishtaiya gambled with 
witches to recover the body of dead girl, they had to renounce 
sexual relations forever in return for winning the body from the 
two-hearts (White 1932a, 65).   
 After emergence, the Keres began to move south until they 
collected again at a town called White House, where U began her 
preparations to leave humans and return alone to ShipopU.  As her 
representative, she appointed a good man to be mother and father 
of the townspeople, giving him the title of Tiamunyi.  (Much 
later, he also became known as the cacique.)  She gave him a 
staff of office, a wooden slat altar, and other insignia, filling 
his heart with her mind.  He also became father of the Katsina 
because he acted as intermediary between the town and these rain-
bringers.  He summoned them each time by burying four baskets of 
offerings.   
 The people began to build the first kiva, intended to 
represent ShipopU.  An excavation was made and prayersticks and 
bits of different-colored turquoise were buried under the 
foundations at the four directions:  yellow turquoise in the 
north, grue in the west, red in the south, and white in the east. 
 Four posts set up in these positions held up the roof and 
represented the four evergreens planted at ShipopU.  Under the 
entry ladder, representing the Rainbow, was the fireplace, called 
Bear.  Around the interior wall was a bench, believed to be 
occupied by supernaturals during rituals and called the 'fog 
seat'.   
 The Hunters priesthood was created when U selected a man to 
lead it, providing him with songs, prayers, and a wooden slat 
altar.  He became the Hunt Man, who made prayersticks and small 
hunting fetishes to be loaned to men when they went out hunting. 
 The fetishes represent the Animal Hunters of the six directions: 
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Cougar of the north, Wolf of the west, Lynx of the south, Wildcat 
of the east, Eagle of the zenith, and "something like a shrew" of 
the nadir.  The Hunt Man set the rules for hunting, and directed 
the communal rabbit drives, seated beside an outdoor fire.   
 Whenever a hunter killed large game, such as a deer or bear, 
his family ritually welcomed it into their household.  It was 
given a place of honor and decorated with textiles and jewelry.  
Other people came by to visit and welcome it into the town.  
Then, it was butchered and the skull given to the Hunt Man, who 
supervised members of the priesthood as they painted and 
decorated it.  The skull was then left at a mountain shrine so 
the animal could be reborn.   
 Reviewing her labors, U became concerned that Tiamunyi would 
be overworked and so selected a man to be Outside or Country 
Priest.  Thus, the duties of running the town were divided such 
that the Town Priest became concerned with internal, ritual 
affairs, while the Country Priest handled external, defensive 
concerns -- ranging from patrol of the territory to matters of 
discipline and civil law within the town.  The Tiamunyi could 
only deal with good things, keeping his mind untroubled for his 
("her") real work of fasting, praying, and making offerings for 
the benefit of the community.  The Outside Priest had to deal 
with disagreements and revenge, assisted by the war captains 
because of the enormity of these duties among a people dedicated 
to carefully balanced harmony.   
 Although some versions have the priesthoods created in the 
lower worlds, U seems to have given them final form and 
instruction at White House.  Doctors and priests were taught to 
fast, pray, and cure at night, using special paraphernalia: 
painted slat altars, obsidian knives, sand paintings, fetishes, 
mittens of left bear paws, and eagle bone whistles.  The fetishes 
represented the Animal Doctors of the six directions:  Bear of 
the north, Cougar of the west, Badger of the south, Wolf of the 
east, Eagle of the above, and a rodent of the below (Lange 1968a, 
230).  Sometimes, animal doctors are distinguished vertically:  
Eagle of the sky, Bear of the earth, and Weasel of the 
underground.   
 Bear is always the leader of the Animal Doctors; that is why 
curing priests wear bear paws.  Each doctor also has a fetish 
made from a perfect ear of corn, finely decorated.  When U made 
the first one, she hollowed out the core and blew some of her 
heart-breath inside, along with some honey "because it comes from 
all kinds of plants and it therefore symbolizes all plant food" 
(Stirling 1942, 32).  During four day retreats in their own 
chamber, doctors practiced sexual abstinence to keep their minds 
pure and revitalize the power of themselves and their fetishes.   
 The managing priesthoods were founded by the creation of 
Koshari, wearing horizontal bands of black and white (like 
convict stripes) and a hairdo of two spikes wrapped in cornhusks, 
and Kwirena, who wore different colors on the right and left 
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sides of his body and had sparrow hawk feathers in his hair.  
Little is said of Kwirena, who is overshadowed by the more 
boisterous Koshari.  As soon as he came into existence, Koshari 
was a bossy know-it-all.  On his way to help the first medicine 
priesthood, he blithely broke several taboos.  Toward the end of 
the mythic age, Koshari and Kwirena left the people to go and 
live in the middle of the east side of the world.  Their 
supernatural power, however, still resides in the priesthoods 
bearing their names, which help people and coordinate all 
rituals.   
 As with the clans, the exact sequence of the creation of the 
priesthoods, together with their personifications as Man or 
Woman, varies with the town recounting the saga.   
 At White House, women and men argued violently for four days 
about which made the most important contribution to survival.  
Each sex met in different kivas, where they decided that 
henceforth they would live apart.  Men moved across the river.  
When their sons were old enough, the women sent them across, too. 
 The men lived on meat and thrived, but the women lived on plants 
and began to lose weight and weaken.  After four years of 
hardship, the women begged the men to return.  They did so and, 
after four days, the women completely revived on the meat 
provided by their kinsmen.   
 But all was not well.  During the separation, women had 
children without the help of males and these grew rapidly into 
giant cannibals, who caught and roasted many people.  Other 
people were killed by giant animals who had also appeared while 
the men were off their guard.   
 People despaired until the Sun took pity.  He appeared on 
earth as a handsome young man and gave two pinyon nuts to a 
virgin girl.  Twelve days later, she gave birth to male twins, 
Masewi and Oyoyewi, who grew up quickly.  As they came to know 
their surroundings, they asked after their father.  Once 
informed, over their mother's objections, they resolved to visit 
him, aided in this quest by "Grandmother Spider," her only son, 
and her many daughters.   
 They reached the home of the Sun in the sky and he tested 
them, to make sure they were indeed his sons, by sealing them in 
a hot oven, which only made them full grown and very handsome.  
Then, he placed them in six different rooms, one for each 
direction, filled with ferocious members of a particular species. 
 Each time, when the Sun looked in, the boys were playing with 
the animals.  Satisfied, the Sun gave them special weapons to 
kill the giant Wolf of the east, Cougar of the north, Bear of the 
west, and Eagle of the south.  In lieu of killing off Antelope, 
they made it into the harmless creatures of today.  The hero 
twins also killed the parthenogenetic cannibals.   
 They forced people to live correctly.  Before visiting one 
town, they coated themselves with honey to look poor and dirty.  
Among the Keres, guests must be welcomed and fed.  At this town, 
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however, all but one couple refused them hospitality and food.  
Therefore, after the couple was spared, the spirits of the 
townspeople turned into canyon wrens, and their bodies and town 
changed into stone.  Through these and other efforts, the twins 
turned hostility and unkindness to the good.   
 White House became characterized by constant solemnity and 
fasting.  To provide periodic relief, U suggested to the Outside 
Chief that he invent social dances and kickstick races.  Men also 
devised gambling, becoming so obsessed with it that disaster 
followed.  Young men made up gambling songs mocking U, the 
Katsina, and women.  Angry, U left for ShipopU, but promised to 
continue as their mother.  So her children could return to her, U 
introduced death, which also kept the earth from becoming 
overcrowded (Benedict 1931, 5).  Just before she left, she taught 
the Country Chief to count "beginning with the little finger on 
the left hand" (Stirling 1942, 47).  Because of the mockery, the 
Katsina refused to bring rain to the Keres, causing drought and 
famine.   
 Conditions worsened.  Finally, a virtuous and industrious 
young man, living with his mother, began to dance alone in a 
plaza upon the advice of a priest.  He danced for a day with all 
sincerity and, thus, coaxed back the Katsina to visit White 
House.  The people prospered, but also began to gamble.  During 
one game, someone verbally insulted the Katsina.  Sitting 
unnoticed in the back of the room, a Katsina heard this and 
reported it to his fellows.  Their leader tried to be plead for 
peace, but was unsuccessful.  A swarm of angry Katsina followed 
their messenger, the Gomaiyawish, and attacked White House.  The 
people were unprepared and many were killed.  Hearing the battle, 
the twins rushed to arrive and carried the day for humans.  
Afterward, Masewi and Oyoyewi went around reviving the fallen 
Katsina, but they could do nothing for the dead humans.  To 
punish the Gomaiyawish for leading the attack, the twins 
castrated him.   
 After two insults and the fight, the Katsina decided they 
could no longer visit the Keres in person.  Instead, Heruta, the 
leader who had tried to remain neutral, decreed that he would 
initiate willing humans so they would be able to wear masks and 
costumes like the real Katsina, who would send rain and blessings 
in thanks for respectful petitions.  Finally, the Katsina went 
home, dying again for a month.  The Keres spent this month in 
disagreement.  Those who did not want to be initiated left White 
House, never to be seen again.  Those who remained were initiated 
in the summer, founding the Katsina cult.   
 The following winter, it was also decided that the 
Kopishtaiya should no longer visit in person and so they too 
began to be impersonated.  People learned that when a dancer put 
on the mask of either a Katsina or a Kopishtaiya, its spirit 
entered that human for the duration of the rite.  At the end, the 
mask was removed, and offerings were sent along with the 
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departing spirit.   
 These cults allowed the people at White House to be content 
and successful again.  All went smoothly until disease struck and 
many died.  This was taken as a sign that it was now time to move 
further south in quest of the exact center of the world.  At this 
time, U sent different languages to the people, who broke up into 
groups led by priesthoods, all of them guarded by the twins.  
Masewi and Oyoyewi became reckless, however, and began to kill 
enemies without provocation.   
 The deities became angry and sent a dead girl to haunt them. 
 In some versions, she was one of their victims, who pursued them 
endlessly.  She looked beautiful at a distance, but close up, she 
was a rotting corpse.  At Laguna, she was very beautiful to the 
east, but ugly to the west (Boas 1928, 16).  The twins began to 
panic, running everywhere to hide from her.  Finally, at South 
Mountain, a spirit frightened her off with a blood-filled baby's 
head.  This spirit then explained to the twins about their 
offense, lifting their punishment and instituting the Warrior 
(Opi) priesthood.  Henceforth, the scalps of enemies were hung 
from poles and danced with by the people to welcome them into the 
town.  In return, the scalps would send rain.  The scalp taker 
went through a lengthy purification and fast, ending up as an Opi 
warrior.  Eventually, the twins also left the people to live on a 
rocky promontory, either the Sandia Mountains or Acoma Mesa.   
 The saga of each town concludes with its arrival at its 
present location, always regarded as the center of the world.  
Each town site is selected by the Outside Priest and consecrated 
by burying baskets of prayersticks and offerings at the center of 
the main plaza (Stirling 142, 79) and at the boundaries in the 
four horizontal directions.  Then, the priesthoods lead the 
people into the space to begin building their houses.  At Acoma, 
people moved from the base of the mesa to the top, after a 
splinter group continued on southward.   
 At Acoma and Laguna (Gunn 1917, 73), Pushani was an evil 
character who created itself early in the saga.  Elsewhere, 
Poshaiyanyi was a helpful young man who visited all the modern 
towns before moving on to Mexico.  He was a native Puebloan, born 
of a virgin, and equated with the Plumed Serpent, Quetzalcoatl, 
of Mexican religions.  Before heading south, he taught the Sia to 
hunt communally by forming two lines converging on a center 
(Stevenson 1894, 65).  These visits by Poshaiyanyi represent the 
border between Keresan and European history.  Thereafter, each 
town mentions the Spanish entradas, the colonies in the Rio 
Grande, and the 1680 Pueblo Revolt, which forced the Hispanic 
survivors to flee to El Paso until the 1692 Reconquest.  Since 
then, every Keres town has had a Spanish name, Catholic church or 
mission, patron saint, and feast day.   
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  TOWN   SAINT   FEAST DAY 
 
  Cochiti  San Buenaventura July 14 
  San Felipe same name   May 1 
  Santo Domingo same name   August 4 
  Santa Ana  same name   July 26 
  Sia   Nuestra Senora  August 15 
  Acoma  San Estevan  September 2 
  Laguna  San Jose   September 19 
 
 Santiago (San Diego, Saint James) and his wooden horse have 
become important supernaturals impersonated on feast days when 
the rooster pull (gallo) is held as an adjunct to the rain making 
ceremonies.  The blood, scattered as the buried rooster is pulled 
from the ground by a man on horseback, is believed to produce 
rainfall.  Now, the Christian God is offered prayersticks in the 
same way as other members of the Keres pantheon.   
 Still, people are initiated to wear masks for the Katsina 
and Kopishtaiya, or dress as Kwirena and Koshari.  Kivas are 
built, used, and maintained according to the commands of U.  
Matriclans and priesthoods regulate the life of a individual and 
of the community.  The Animal Opi survive in some towns, but 
American military activity entitled young Keres to revive the 
Opi, renewing another channel for bringing rain to their crops, 
thirsty animals, and the arid landscape.   
 
  Analysis 
 
 Analysis of Keres genesis begins with a general 
consideration of the patterns in the myth, before I turn to 
specific considerations of the Man/Woman categories as these 
pervade the saga.  The data on sensory and cosmological features 
will be reserved for treatment in later sections.   
 The saga has two locations, ShipopU and White House.  At the 
first, the sisters were guided by T, creating the modern world, 
and, more generally, instituting life.  At the second, the twin 
brothers were guided by the Sun, fixing up the world, and, more 
generally, dealing with death.  Both parts share the same system 
of dualistic priorities:  vertical over horizontal, elder to 
younger, center to periphery, and man to woman.   
 Events in both begin along a vertical dimension before they 
move to a horizontal one.  The sisters were created in ShipopU, 
the center of the lowest world, and grow up under the care of T. 
 They may continue to grow as they move successively up into 
higher underworlds since they are not named, recognized as full 
adults, until facing the newly-created Sun of the last world.  
The eldest is named first, by precedence.  The vertical is also 
represented by trees, reeds, and burrowing animals.  At White 
House, the twins were born from the union of Sun and a virgin 
through the medium of pinyon nuts.  Presumably, the Sun came down 
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to earth and gathered them up where they had fallen, ripe and 
ready.  The twins shot up quickly and visited their father in the 
sky before they are completely grown.  The heat of his oven makes 
them tall, handsome, and mature -- analogous to naming children 
in the heat of the first rays of the sun.   
 After final emergence, events occur largely along the 
horizontal plane, moving from periphery to center.  All life 
begins and ends at the cosmic center called ShipopU, an ultimate 
nexus.  The sisters bound the plane with four sacred mountains 
and populated these with plants and animals.  Rodents and grasses 
sprout on the plain; larger animals and trees inhabit the 
mountains.  Creatures of the air and water were created after 
those of the land.  Since air and water are under the control of 
the Sky People, this horizontal plane is bound to the vertical 
one.   
 Born at White House, the twins moved out from this world 
center, preparing the way for the eventual move to the south 
after the epidemic.  Visiting the Sun, they are sealed in rooms 
for each of the peripheral directions.  Once their father gave 
them proper weapons, they killed monsters in the four directions. 
 Yet, for all their wandering, they frequently returned to the 
center, which was more accessible when the world was new.  When 
the fight with the Katsina began, the twins heard or sensed it 
though they were far away.   
 Many aspects of the saga seem contradictory because it is a 
sacred text relying on faith.  The possibility of multiple 
centers becomes less confusing by reference to the Tewa belief in 
ordered centers linked by labyrinths.   
In addition to defending the center, the labyrinths also include 
some idea of purifying or consecrating it anew at critical points 
during the year ... it is equally obvious that the labyrinth 
itself is also a sacred center, for it represents ... a mode of 
access to the sacred underworld (Ortiz 1969, 161).   
 Another important opposition expressed in the saga is 
complete / incomplete.  The heat of the Sun completed the sisters 
and the twins.  The raw and soft earth had to be hardened and 
dried.  At Sia, this was done by a bolt of lightning, extending 
the equation of completeness with cooking, as among the social 
ranks of Keres society.  The number four also expressed 
completeness, as in the four levels of earth and of sky mentioned 
at Acoma.  In ritual and myth, actions are attempted three times 
before being accomplished on the fourth try.  While the sacred 
directions are sometimes augmented by above, below, and center, 
the cardinal four are always invoked.  Thus, the full seven 
represent an integration of the horizontal four and the vertical 
two with their intersection.   
 The saga also asserts the priority of left over right.  At 
Acoma, N is on the left, but the rays of the Sun are blocked by 
the left wing of Magpie.  The Outside Priest learned to begin 
counting on his left hand.  Keres doctors wear left bear paws 
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over the left hand when curing.  Keres men still wear bow guards 
on the left wrist to show that they are "real men, that they are 
sons of Masewi and Oyoyewi" (White 1942, 353).  The section on 
The Ego considers such laterality and handedness in greater 
detail.   
 The quarrels, tests, and separation of U and N gave the 
Keres a focal deity and a distinct identity.  By herself, U 
created the Katsina, Kopishtaiya, and, in some accounts, the 
priesthoods.  She set up the patterns of reciprocity by which 
deities came from the edge of the world to the town center, 
exchanging services for offerings.  The Inside and Outside 
Priests, sometimes also called chiefs, mediated between the 
people, the environment, and the supernaturals.  When fully 
functioning, the circuitry of the Keres world became complete 
when U returned to ShipopU, instituting death to close the 
cycles.  Multiple routes were created by building kivas to 
represent ShipopU.  As the sisters formed the world, the twins 
passed judgement on it from White House, charged to do so by 
their Sun father above.  The most serious problems they corrected 
had to do with breakdowns in this flow of exchanges.   
 In one important episode, women overvalued their economic 
importance and told the men to leave.  Afterwards, the men 
thrived on meat, but the women wasted away on vegetables.  
Without male contact, women gave birth to monsters.  Therefore, 
it is likely that N had healthy sons because water, at least as 
rain drops, is a male element.  Further, the birth of giant 
monsters near White House is the reverse of the sisters 
enlivening tiny images from their baskets at ShipopU.  The great 
ones caused death, but the little ones created life.   
 When men and women lived together properly, human children 
were born.  A virtuous girl gave birth to the war twins after 
meeting the Sun and eating tiny nuts.  Their healthy births 
vanquished the monstrous ones.11  Later, men were at fault, 
undervaluing their economic roles by spending too much time 
gambling and mocking their benefactors.  They were deserted by 
the supernaturals, until ready to reform and follow a virtuous 
man who danced to entice the Katsina back.   
 The second time gambling got out of hand, there was a 
disastrous breach between humans and Katsina, resulting in the 
fight where the twins defended the people.  Afterwards, they were 
able to restore most of the decapitated Katsina to life.  Because 
of the angry battle, only impersonations were allowed for the 
Katsina, Kopishtaiya, and twins.  Thus, the growing difficulties 
of direct contact and exchange were alleviated by making them 
intangible and symbolic.  In Acoma belief, once the reality of 
these beings was established, power could be derived from them.  
                     
    
11
.  The Navajo version of this gender battle has the women 
triumphing (Haile 1981). 
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For example, when the first Kopishtaiya visited, U said "that 
they were real and that all went well so she told the people to 
believe in them" (Stirling 142, 28).  Hence, the spirit and power 
of these supernaturals continues to inhabit their impersonators 
for as long as a mask is worn during ritual dances.   
 The twins were charged with correcting and restoring the 
patterns of exchange.  When they visited unfriendly, unsharing 
towns, they turned everyone to stone, except for a hospitable 
couple.  Their human souls, however, were changed into canyon 
wrens, presumably so they can still contribute to the flow of 
animate life in the world.   
 When the twins themselves tilted this balance, they too were 
punished and corrected.  The blood-filled baby head that scared 
away the specter inverted the bloody decapitation of the Katsina 
during the fight (Stirling 1942, 53).  The institution of the Opi 
Warriors, founded by the twins, gave explicit recognition to the 
fact that the Keres have to share the world with other people, 
including enemies.  The Keres dead return to ShipopU and later 
are reborn as Keres infants, but the afterlife of these other 
people is unspecified.  Part of them continues, especially if 
they were scalped.   
 Once ritually purified, these scalps serve Keres interests 
and help to bring rain.  The scalp and Keres warrior form a 
reciprocal bond, extending to the community which danced to 
welcome it.  This link between Keres and other beings involved a 
reciprocity extending beyond death that was, therefore, immortal.  
 Relationships are variously manipulated throughout the 
accounts, as exemplified by baskets and honey.   In a version of 
the life of the twins at Acoma, their grandmother made bows for 
them out of the rim of a basket (Wick Miller 1965, 248).  Later, 
seeking their father, Spider Grandmother transported them into 
the sky in a basket.  We already know that the sisters carry 
images in baskets.  Accordingly, men are associated with 
incomplete baskets and women with complete ones.  Some reversals 
are spatial.  When making the fetish of the perfect ear of corn, 
U put honey inside it; later, the twins put honey on the outside 
of their bodies to look filthy.   
 In addition to these ranked and altered relationships, the 
saga is pervaded, as is the rest of the culture, by a Man/Woman 
echo drawing an analogy between all life and human genders.  Sun, 
Earth, animals, plants, and supernaturals are men, women, or 
both.  Indeed, biological species wear a plant or animal outer 
skin to cloak their inner humanoid form.  By extension, animals 
are associated with men and male tasks, as plants are with women. 
 At Acoma, the manly creator turned a clot of his own blood into 
the womanly earth.  At Laguna, land emerged from primordial 
water, perhaps the same as that which impregnated N to allow 
fertilization.  Thus, as land is womanly, so water must be manly, 
a primal pair present at creation.  Similarly, the images in the 
baskets were in gender pairs, as are the Katsina and Kopishtaiya. 
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 Each of the various priesthoods was originally created in the 
form of its Man or Woman patron.  At White House, the virtuous 
girl produced the twins and an earnest man coaxed back the 
Katsina, each serving as a kind of parent.   
 Gender pervades the cosmos.  Aside from married pairs, other 
spirits, such as those of the directions, can nonetheless be 
identified as Man or Woman.  In addition, Keres also recognize a 
category, technically known as berdache, of intermediate gender, 
often filled by men who become women (White 1943, 324).  The 
sisters were involved with life and the twin brothers with death. 
 Under the Ego, we will learn that life is womanly and death is 
manly.  Further, it is important that the sisters did not 
complete their task until N gave birth to her sons, who allowed 
the women to create humans and found the priesthoods.  The twins 
left no direct heirs, only annual officials who take their names. 
 This suggests that Woman is incomplete, while Man is not.  The 
woman Spider doctor only partially firmed the earth, but the male 
one fully hardened it.  Thus, womanly can be viewed as unmarked, 
generic, and inclusive; with manly marked, specific, and 
exclusive.  The Woman category can include both men and women, 
but that of Man is limited only to men.   
 Running through the saga, there is also an association of 
men with asexuality and women with sexuality, especially 
reproduction.  The creator made the world from a blood clot and T 
created the sisters from parcels, but the sisters worked only 
with gender pairs, espousing the coupled harmony of normal life. 
 Nevertheless, the ability to procreate seems to reside with the 
Woman in and of herself.  Without men, women produced offspring, 
although these were monsters.  Impregnated by rain, N had proper, 
healthy children.  This was not the case when she worked alone.  
When N tried to baffle U, she made a creature neither man nor 
woman, with crossed right and left legs.  Thus, as long as manly 
and womanly elements are involved, even incest does not effect 
the wellbeing of the child.  In legend, conception took place 
without direct or physical contact, since the twins were 
conceived, literally, from swallowed pinyon nuts given to their 
mother by the Sun.  Even Spider Grandmother, whose many young 
children covered the walls of her house, specifically has only 
one son (Wick Miller 1965, 253).  Moreover, as the Origin Saga 
progresses, new creations were produced from earlier unmarked 
forms, the specific from the generic.  Thus, the Outside Chief 
was specifically instituted to lighten the burden of the 
Tiamunyi.  On symbolic levels, the split between men and women 
might also represent the separation of the manly and womanly 
towns toward the end of the occupation of Chaco Canyon, with the 
manly towns relying more on priesthoods than clans in their 
government.   
 Asexuality, sometimes called ritual chastity, remains a 
crucial requirement of men, as wearers of Katsina masks and as 
members of priesthoods during retreats and cures.  Men often 
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spend time by themselves in kivas, secluded meetings, and on 
hunts.  The most manly of the supernaturals are asexual in the 
extreme.  The Kopishtaiya voluntarily gave up sex in order to win 
back the corpse of a dead girl from necrophilic witches.  The 
Gomaiyawish were castrated after the fight.  Unfortunately, we 
know little about these supernatural messengers, even though they 
are impersonated in four Keres towns.  Town officials are also 
expected to practice occasional continence.  Although of the 
Woman category, the Inside Priest is a married man and father of 
children.  While praying and fasting in retreat, however, he 
avoids contact with his wife and other women.  He thus has 
associations with sexuality and with asexuality in relation to 
his unofficial and official capacities.  At Acoma, the Country 
Chief, more commonly the war captains in the other towns, must 
live apart from his wife and family for the year he holds office, 
keeping his mind on his official duties for the community.   
 As the relations between the genders set up the echoing 
tension of the culture, so "thought" supplies its mediation.  
During creation, the instructions from T were made via thought, 
and the first Town Priest was consecrated by contact with the 
mind of U.  Like waves of power rippling through the universe, 
consciousness is a fundamental attribute of all animate life, 
deified by Keres as the apical T.   
 Tsityostiinako ("T") did not answer when the sisters asked 
if "it" were man or woman.  Boas (1928, 228) was told this deity 
sometimes looks like a man and sometimes like a spider.  The 
ending -nako occurs on the names of women.  Therefore, White 
(1962, 113) translated this name as Prophesying Woman, because 
"it" knows, rather then deciding or determining, what will 
happen, and is ubiquitous, expressed in the thoughts of people.  
Gunn (1917, 89) called "it" personified reason.  Davis (1964, 
170, #455) listed /cidyustA/ as "to think, to worry."  From all 
of these, it can be seen that none is an adequate translation.  
The first part of the name refers to conscious mental activity, 
like pondering or alert awareness, so I will refer to T as 
Consciousness Deity.   
 Other indications that mind or intelligence is accorded 
importance come from Keresan grammar:  Spencer (1940, 74) lists 
"verbs of mental process" as a residual type.  Further, a Keresan 
speaker must grammatically identify whether something being said 
was experienced personally or vicariously (Fox in Lange 1968a, 
572).  Among other things, this indicates the degree of mental 
awareness involved in any statement.   
 While Levi-Strauss has shown the universal human importance 
of Mind as the mediator between Nature and Culture, the Keres do 
him one better and deify these as Consciousness Deity, whose 
Nature is represented by the spider and Culture by primordial 
divinity.  Spider in myth gives the most sage advice, often 
sitting behind the ear of a hero to do so (White 1942, 82, note 
19).   
 Origin Saga 
 
 
 In all, therefore, the web of Keres culture is revealed by 
this very creation.  Now, we can proceed to isolate and analyze 
the details of Keres society provided in the published 
ethnography, rethinking the data to reveal more clearly the 
pervasive redundancy of the Man / Woman echo among the matrices.  
 
 
 
  
 Keresan  Ethnology  
 
I. Keresan Ego 
 
   Manly   Center  Womanly 
 
person  guardian  mind   heart-breath 
laterality  left   heart   right 
colors   turquoise  pink   yellow 
   white      black 
shapes  square [  D   round ) 
words   sacred  thought  ordinary 
groups  men only  priests  women + men 
 
 
II. Keresan Social Contexts 
 
    Center  Inside  Outside 
 
Officials   Tiamunyi  Captains  Governor 
     people   town lands   aliens 
 
Priesthoods     Womanly /Manly 
    Koshari Flint / Fire  War  
    Kwirena Shikame / Insect Hunt 
    (Shrutzi) Giant / Snake 
 
Kivas     Office  East Kiva  West Kiva 
Animals (Woodrat)  Cougar Doctors  Hunters 
        Bear     Deer 
Plants (Honey)  Maize  Crops   Trees 
       Squash    Fir 
 
III. Keresan Towns 
 
Manly (Katsina,  Cochiti Felipe  Santo Domingo 
 clay people)   
Womanly (Katsina,  Santa Ana Sia / Acoma Laguna 
 Gomaiyawish,     
 prayerstick) 
 
IV. Pueblos 
 
 KERES Towa Hopi Zuni Tano Tiwa  Tewa 
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 Relying on the Keres mythic charter, we now consider more 
detailed aspects of the culture.  Here, the gender echo will be 
explored in the ethnography of present towns.  Next, its traces 
will be sought in the artifacts and architecture of the 
Southwestern archaeology, particularly Chaco Canyon.   
 The ethnographic evidence is considered, in widening 
domains, under the headings of the Ego, Social Ego, Towns, and 
Pueblos.  The Ego is a sapient Keres individual involved in a 
series of sensory dualities.  The Social Ego (nawai, central 
person) occupies the intersection or nexus of a concentric 
grouping with a center, inside, and outside.  To distinguish 
these concentric units from other matrices, I have used the term 
"contexts" for them.  While the Social Ego serves as Ego or nexus 
for the members of a context and so is constrained by a primary 
identification with that context, an Ego can choose to adopt, 
change, or modify his, her, or its religious affiliation, 
matriclan, or priesthood in accord with what Elsie Clews Parsons 
(1923, 169, note 3) called "freedom of choice among various fixed 
principles." 
 Later, the persistence of such Keres principles is examined 
in Southwestern, specifically Anasazi, archaeological reports in 
an attempt to establish patterns, distributions, and a relative 
time depth for the axiomatic place of gender among the Keres.  
Thus, while gender concepts were and are important among Puebloan 
and other native cultures, they have ultimate priority among the 
Keresans.   
 A synthesis of the Keres ethnographic record upholds their 
symbolic ideals because, as Ortiz (1969, 38) has already noted, 
there is a remarkably close fit between Pueblo culture and 
society, between what is said and what is done.   
 
  The Ego 
 
 The Ego is a normal Keres adult, possessing conscious 
awareness and functioning as a particular individual within the 
world.  Children are excluded because their mental abilities are 
incomplete.  They have yet to share in the wealth of esoteric 
knowledge giving increasing surety and insight about the cosmos. 
 An Acoman once referred to his Katsina initiation as the time 
when "he was given the mind of an adult."  Babies begin life with 
little consciousness but two personal patrons, a breath-heart and 
a guardian (White 1942, 173).  The first seems to come from the 
mother and the second from the father, thus establishing the 
importance of gender from the moment of conception.   
 An Ego can use at least four pairs of metaphors to express 
the complementarity of Man and Woman:  laterality, color, shape, 
and language.   
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 The bilaterality of the human body serves as an immediate 
referent for many important symbolic considerations.  Among the 
Keres, left is to right as Man is to Woman (Miller 1972a), as 
illustrated by the story of how the Cougar created the domestic 
cat.   
The mountain lion stood in the middle of a circle and all 
the oldest animals were smoking around him.  He said "Now 
I am ready."  He sneezed and out came a female cat from 
his right nostril.  He sneezed again, and out of the left 
nostril came a male cat (Benedict 1931, 154).   
 In addition to aligning, by nostril, Man with left and Woman 
with right, this citation also indicates the function of a Social 
Ego, providing the focus at the center of a concentric 
arrangement and acting on behalf of all involved in it.  For the 
Keres individual, the center of this context is the heart (Miller 
1980), with the body heart-soul inside and the guardian outside.  
 Of the colors named by the Keres, four of them, two pairs, 
carry important symbolism:  white and black, turquoise and 
yellow.  On ceremonial occasions, men wear kilts woven of white 
cotton, rubbed immaculate with kaolin; while the manta dresses of 
women dancers are black.  In the cosmological order, however, 
turquoise (green-blue or grue) represents Man and yellow, like 
maize, is Woman.  When the Flint priesthood puts up its altar at 
Santa Ana, prayersticks painted turquoise are deposited on the 
left side on behalf of the men and yellow ones are placed on the 
right for the women (White 1942, 335).  The inclosive center of 
this context seems to be pink since White (1942, 97) noted an 
association between the cacique and this color.   
 Shapes are also used to express the gender dichotomy through 
angles = [, curves = ), and bows = D.  The linear, angular, or 
squarish are associated with Man; the circular or curving with 
Woman.  Thus, the pottery medicine bowls important to the curing 
priesthoods have two shapes.  The Koshari use a square one 
(Stirling 1942, 112) because he was the first man (same, 33), 
while the Flint priesthood has a round one (White 1962, Plate 1) 
and their insignia is a Woman (same, 115).  In half of the Keres 
towns, the cacique is also head of the Flints.  The inclosive 
shape is a D, combining [ with ), as discussed in the section on 
archaeology.   
 Several scholars have noted that the Keres use two forms of 
the language, a colloquial or everyday one spoken by both men and 
women and a ceremonial one spoken only by men in ritual 
situations.  The Keres say the ceremonial language is very 
ancient, regarding it as an "archaic" version of ordinary 
Keresic.  White (1944) has given examples of it from Sia and 
Santa Ana, and Fox (in Lange 1968a, 558), discussing Cochiti, 
used the distinction between ceremonial and colloquial cited 
here.  Hrdlicka (1903) published an interesting account of 
ceremonial terms from Laguna, where this language is called 
Hamasija.  Colloquial Keres has been discussed by Boas (1928), 
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Spencer (1940), Davis (1963, 1964), and Wick Miller (1965).   
 "Two varieties of Acoma Keresan can be distinguished.  
Archaic Keresan is more sophisticated and grammatically more 
complex; it is used in songs, prayers, oratory, philosophical 
discussions, and legends and mythology.  Contemporary Keresan 
shows more influence from other languages and permits code-
switching with English and the use of Spanish loan words." 
(Garcia-Mason 1979, 450) 
 The recognition of two languages should not be 
underestimated.  As Money and others (1975, 335) noted 
"Establishment of one's gender role and orientation appears to 
have much in common with the establishment of one's native 
language."  It is likely, therefore, that the identification of 
men with one, and of men and women with the other has strong 
bearing on the organization of the culture.  The inclosive member 
of this matrix is thought, the means of communication from the 
very beginning of the universe.   
 Personal identity is also bound up with the type of group 
membership to which a person is entitled.  Cohen (1964) refers to 
this process as the anchorage of a person within firmly bounded 
groups.  Among the Keres, there are two such firm collectivities: 
 one for men and one for men + women.  Together and separately, 
these play vital roles in the Keres life cycle.   
 Children are born into the matriclan of their mother, which 
has both male and female members.  At birth, the mother is 
assisted only by a woman or midwife.  For a difficult delivery, a 
priestly doctor, generally a man belonging to the Giant 
priesthood, is summoned with an offering of ground shell and corn 
pollen held out in the right hand, associated with life and birth 
(Stevenson 1894, 132).  In all, birth is on the side of Woman.   
 After parturition, the mother and child are secluded four 
days in a darkened room.  On the fifth morning, the baby is  
presented to Father Sun and named by ceremonial god-parents, 
while the mother stays indoors.  These ceremonial parents are 
usually a priest and his wife.  Sometimes, the naming is done 
only by women, but one of them is a paternal relative of the 
baby.  At the naming, an infant is given several names, one of 
which eventually predominates.  Upon presentation to the Sun, the 
mother's clan and the baby's gender are specified, as illustrated 
by this formula from Cochiti.   
There has been born a male (female) infant of clan _____.  We 
offer him (her) to you, so that when he (she) grows up and begins 
to talk and asks good fortune of you, you may recognize him (her) 
by his (her) name.  We give him (her) the name of _____.  
(Dumarest 1919, 144) 
 The naming is handled by a male + female group, explicitly 
or by intent involving both genders.   
 About the time of puberty, young Keres are initiated into 
the Katsina cult and told its secret.  Responsible initiates were 
told that these beings left the world after the fig
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House, but gave humans permission to impersonate them so rains 
would come.  Anyone who told the uninitiated about this masking 
was sentenced to death.  Children learn the broad outlines of the 
Origin Saga of the town, which gives them a basis for future 
esoteric knowledge and provides them with the mind of an adult.  
The significance of three of the towns initiating only boys into 
the cult, while the other four induct both boys and girls, is 
considered below in terms of intertown relations.   
 While all Keresans now belong to both a clan and kiva, in 
prehistoric times the complement of the matriclan, for men, was 
the priesthood, sometimes called a male fraternity or society.  A 
man joined a priesthood as the result of kinship obligations, a 
personal vow, being cured by its members and thus learning some 
of its ritual, or being trapped or caught by it under special 
circumstances.  Women might help the doctors, but they "never 
doctor; they brew medicines and they make yucca suds to simulate 
clouds or to wash the head ritually, all functions close to their 
ordinary economic ones" (Parsons 1939, 132).  Some priesthoods go 
so far as to forbid women to associate with them in any capacity. 
 These different kinds of priesthoods will be discussed in a 
special section.  The curing or medicine priests treat diseases 
caused either by natural phenomena or by witches.   
 Other types of cures are performed by the clans -- if the 
illness is more emotional or psychological, affecting women more 
often than men.  The cure consists of adopting the patient into 
another clan so that she will have the benefit of more relatives, 
maternal support, and nurturing regard, all mystically bound up 
with clan membership (Fox 1967, 194).   
 The most obvious example of the men-only group occurs when 
males leave women in the town and journey into the mountains to 
hunt, practice dances and rituals, or, in the past, to fight 
battles.   
 When a Keres dies, a priesthood supervises the burial, not 
the clan.  Members are summoned to the corpse with an offering of 
corn meal held out in the left hand, routinely associated with 
the dead (Stevenson 1894, 143).  The body is washed by kinswomen, 
and dressed by kinsmen, who also bury it.  Four days after 
burial, the priesthood handling the funeral returns to the 
deceased's home to send the breath-heart back to Iatiku (Corn 
Mother), an alter ego of both U and T, at ShipopU (White 1962, 
307).  Death is called the birth into ShipopU (Stevenson 1894, 
143).  In all, death has manly associations through the left 
hand, priesthoods, and involved rituals.   
 Matriclans and priesthoods occur in every Keres town, 
although given differential emphasis according to reflections of 
the echo at the level of the towns.  Each exemplifies what Cohen 
(1969, 108) calls a firmly bounded social system, the notable 
characteristics of which are role transposability, 
undifferentiated internal networks, differentiation from external 
networks, and consensus or inability to tolerate sustained or 
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outspoken dissent.   
 The men + women group displays transposability and 
undifferentiation in that -- while some are better at these tasks 
than others -- all men are farmers, kinsmen, and ritualists; all 
women are housekeepers, kinswomen, and ritual adjuncts.  Group 
consensus is maintained by gossip, ridicule, and, ultimately, 
witchcraft accusations and punishment (Hoebel 1968, 129).   
 Within the men-only group, all are hunters, warriors, or 
doctors, excluded from women.  On lengthy expeditions, therefore, 
a few men are appointed to do the cooking.  While the men are 
away, they put consensus to the test:   
The hunters sit around the fire after supper telling stories and 
singing hunting songs.  They tell stories about their love 
affairs, about their sweethearts and mistresses, their conquests 
in love ... But it not infrequently happens that a man tells a 
story of a love affair with another hunter's sister, daughter, or 
wife ... Feelings are likely to be hurt by this, but before the 
party returns to the town, the elder war captain tells them all 
to forget everything that they have heard or said (White 1942, 
289).   
 Alone and as a member of a group, the Ego affects and is 
affected by the world around him or her, yet makes it conform to 
cultural expectations through the use of laterality, colors, and 
shapes.  He or she is affected by it as a member of a social 
group, firmly or loosely bounded, and as a speaker of ritual or 
of ordinary Keresic.  Group activities, however, are directed by 
a leader, functioning as a Social Ego.   
 
  The Social Ego  
 
 Symbolically, the Social Ego stands at the center of a 
context, a matrix with a focal point of three components:  
center, inside, and outside.  For a manly context, all of the 
items in the matrix have associations with Man, while for a 
womanly one the members are mixed.  In general, the center is 
inclosive, the inside inclusive, and the outside exclusive among 
the Keres.  Placed at the center of a context, a Social Ego 
expresses the importance of Mind as the redundant mediator of 
Keres culture, at its crux.   
 For example, a Keres farmer places an offering of deer meat 
and bread crumbs, together with corn meal and pollen, at the 
center of his field before beginning to plant (Parsons 1939, 
301).  This placement of the offering serves to center his 
thoughts and those of the deities on the field.  Thinking of good 
crops, he plants from the outside edge, spiralling inward to the 
center (Lange 1968a, 94).  Also, in the Keres judicial system, 
official statements are called 'inside' and unofficial opinions 
or talk is 'outside' (Hoebel 1968, 128).  Indeed, it is law that 
best characterizes the importance of the Keresan centralized 
theocracy in each town.   
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As a system of tribal law, the Keresan Pueblo type is probably 
unique.  It is totally centralized and spectacularly concentrated 
on societal maintenance and unyielding commitment to a specific 
set of cultural and jural postulates ... The comparative 
counterpart is the totalitarian oligarchy, whether secular or 
theocratic, and its use of repressive authority to maintain order 
and conformity of belief and action in societies based on 
dogmatic ideology ... Unanimous effort of body and mind is not 
only a key value, but it is enforced ... Any action, whether 
physical or verbal, which is construed by Pueblo authorities to 
be contrary to group concerns and unanimous will of the village 
is promptly and severely punished (Hoebel 1969, 115-6, 98).   
 For each town, the center is the open plaza, the inside is 
the houses, and the outside is the fields.  The inside is womanly 
and the outside manly, but the entire town belongs to the Woman 
category.  Crops in the fields are "owned" by men, but once 
inside the house, they "belong" to the women (Lange 1968a, 74) 
The center of the town is womanly, marked by the buried basket 
holding offerings and clay figurines, representing the 
townspeople as the children of Iatiku (Ellis 1959, 335).   
 Individual Keres think only in terms of their own town, not 
of all the Keres.  This cohesion is a task for the priests, who 
are concerned with interconnections and holism.  Within each 
town, the occupants form a context whose Social Ego is the 
theocracy, headed by the Tiamunyi.   
 
  Town Officers  
 
 The most important town officer is the Town Priest or 
cacique.  After "his" initiation in bridal costume or women's 
ceremonial dress, "she" is believed to be nurturing, womanly, and 
the human embodiment of Mother Iatiku (White 1962, 127).  "Her" 
duties are to pray and to fast for the good of all and to conduct 
rituals on schedule.  "She" now occupies the center of the 
context.   
 The "Cacique is the object of much reverence, is freed from 
physical labor, and is supported by the produce of certain fields 
that are communally cultivated on his behalf under the orders of 
the first war captain.  Communal deer and rabbit hunts provide 
him with meat.  He holds surpluses for ceremonial feasts and for 
dispersal to the needy.  He invests the 'annual officers,' who in 
the modern situation are his executive officers.  He is thus not 
ordinarily directly involved in the administration of legal or 
governmental affairs, for he should concentrate all his thoughts 
in a positive way, 'willing' the well-being of Zia.  Quarrels and 
mundane affairs spoil his good thoughts" (Hoebel 1979, 415).   
 The inside segment, when not associated with the Town 
Priest, is now filled by the present war captains and their 
messengers, collectively called the Outside Chiefs (White 1942, 
102), whose position shifted with the arrival of the Spanish.  
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The former outside officials moved "inside" to handle native 
affairs, while officers imposed by the Spanish took their place 
on the outside to deal with Europeans, those foreign aliens who 
were truly outsiders.12   
 The war captains, named for Masewi and Oyoyewi, manage 
ceremonies, guard the priesthoods during retreats and fasts, and 
punish witches.  They are solely responsible for the area between 
the boundaries of the territory and the outer edge of the fields. 
 They are annually selected from the members of each kiva in 
alternation.  One year Masewi, the elder, is drawn from the East 
kiva and Oyoyewi from the West kiva; the next year recruitment is 
reversed.  As the earthly representatives of the war twins, these 
officers are consummately manly.   
 As just noted, at present, the outside is occupied by the 
so-called Spanish officials, instituted by royal decree of the 
King of Spain about 1620 (Ortiz 1969, 61).  The governor 
(gobernador) and his staff deal with non-native foreigners, 
usually representatives of the American and Catholic bureaucracy. 
 These officials are also selected annually from the kivas in 
turn, as described in considerable detail for Sia (White 1962, 
123).  The Spanish officials seem to be womanly since many of 
their activities deal with the Catholic saints, Jesus, and Mary: 
 a rich texture involving men and women.   
                     
    
12
.  An alternative analysis would place the Tiamunyi inside 
and the War Priest outside, before the Spanish arrived, leaving 
the center for the theocrats at Chaco.  
 
  Priesthoods 
 
 Within each town, the priesthoods themselves form a context 
that is particularly complex, based on their control of power 
rather than numbers.  "When one thinks of the structural and 
ideological power of the religious societies at Zia, it comes as 
a shock to learn how few members are involved.  In 1960 the all-
powerful Flints had but 8 members, the Giants 9, and the Fire 
Society 10" (Hoebel 1979, 415).   
 Goldfrank (1927) referred to those of the center as managing 
fraternities or priesthoods:  the Koshari and Kwirena sacred 
clowns.  They are directly involved in all rituals and dances, 
whether in the plaza, kivas, or chambers; the unquestioned 
leaders of esoteric rites and full knowledge.  The head of the 
Koshari serves as the Social Ego because his prototype was 
created first, before the Kwirena (White 1962, 115), whose 
patrons include Hododo, Wikori, and Kwirena (same, 168).   
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 In general, the Koshari are associated with winter and the 
Kwirena with summer (Fox 1967, 64).  In three towns, the leader 
of the Koshari also heads the Flint priesthood and serves as 
Tiamunyi.  As though by deliberate intent, Tewa towns have the 
same managing priesthoods (called Kossa and Kwirana), but reverse 
their seasonal associations (Ortiz 1969, 144).   
 Only Cochiti also has a third managing groups, the Shrutzi, 
responsible for the Katsina cult.  Since its activities are more 
limited and popular, I suspect it controls lesser esoteric lore 
and ranks below the other two managers.  The supernatural patrons 
of the Shrutzi are the Katsina (Lange 1968a, 284), forming the 
outside of a managing priesthood context with Koshari at the 
center and Hododo, Wikori, and Kwirena inside.   
 Overall, for priesthoods, the inside is occupied by the 
medicine or curing priesthoods, each maintaining an official 
kiva-like chamber within the town.  Internally, they are divided 
on the basis of their cures and memberships.  Stevenson (1894, 
72) learned "Disease came either from witches or the anger of 
animals, usually insects."  Those treating witchcraft cure 
internally by sucking, while angry animal diseases are external 
or cutaneous, usually taking the form of rashes or skin 
eruptions, cured by brushing (Stevenson 1894, 75).  Further, 
witches can be women or men, while the angry animals belong 
entirely to the male domain.  Accordingly, those priesthoods 
curing witchcraft are womanly and allow women to act as 
auxiliaries or helpers, while those of the so-called Beast 
patrons are manly and permit only men to participate.  Among the 
curing priesthoods, important womanly examples are Flint, 
Shikame, and Giant; important manly ones are Fire, Snake, and 
Insect (Ant-Spider-Eagle).  As shown by the chart below, each 
town has at least one womanly and one manly medicine priesthood.  
 The supernatural patrons of the curing priests are the 
Kopishtaiya, led by Dziukiri and K'okiri (White 1932a, 86), noted 
for being celibate and implacable foes to witches (White 1932a, 
65).  The Animal Doctors of the six directions are also likely 
patrons of the manly priests, although all priesthoods 
acknowledge Bear as the greatest curer (White 1962, 144) and all 
curers wear a bear paw on the left hand (Paytiamo 1932, 120).   
 
  Curing Priesthoods By Town 
 
   COCHITI (Lange 1968a, 263-272) 
    womanly:  Flint, Shikame, Giant(?) 
    manly:  Fire, Snake 
   SAN FELIPE (White 1932b, 40) 
    womanly:  Flint, Shikame, Giant 
    manly:  Snake 
   SANTO DOMINGO (White 1935, 60, 63) 
    womanly: Flint, Shikame, Giant, Boyakya(Tano) 
    manly: Spider, Toad, Snake 
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   SANTA ANA (White 1942, 115) 
    womanly:  Flint, two Shikame 
    manly:  Fire, Spider, Snake 
   ACOMA (White 1932a, 107) 
    womanly:  Flint, Shikame 
    manly:  Fire, Spider, Snake 
   LAGUNA (Ellis 1959, 331) 
    womanly:  Flint, Shikame, Giant-Ant 
    manly:  Fire, Snake 
   SIA (see below)  
 
 The order given for these priesthoods is intended to 
represent their relative rank.  Of the womanly ones, Flint is 
unquestionably the Social Ego.  It was made first, as a Woman 
(White 1962, 146), and often shares its membership with the 
Koshari.  While all Flint are usually Koshari, not all Koshari 
become Flint doctors.  At Cochiti, San Felipe, and Santo Domingo, 
the Town Priest must be both a Flint and a Koshari, usually head 
of both (White 1932b, 12, note 23).  The Shikame rank below the 
Flint, but similarly all Shikame are Kwirena, but not the 
reverse.  Santa Ana alone has two Shikame (South, Southeast), 
each associated with a division of Kwirena (White 1942, 115-119). 
 Lowest in rank is the Giant, protector of the 'raw' or common 
people, having knowledge more exoteric than esoteric, suitable 
for treating such practical concerns as childbirth.  Only at 
Cochiti does the Giant have a bond with another group, the 
singular Shrutzi (Lange 1968a, 285).   
 Among the manly curers, Fire acts as Social Ego.  At Acoma, 
it is the equal of Flint (White 1932a, 99), performing outdoor 
exhibitions that include fire walking, rolling in hot coals, and 
handling hot liquid (same, 114); implying the possession of 
esoteric lore.  The Insect (variously called Spider, Ant, and 
Eagle) specializes in angry animal or Beast illness.  At Sia, 
Spider ranks first because it was founded by T.  Eagle is listed, 
possibly as a degree or order, because these birds are believed 
to eat insects and be powerful curers (White 1942, 117).  Lowest 
ranking is Snake because it is often only an informal association 
of those who have been bitten by rattlesnakes and survived.  At 
Sia, it has a more formal organization, however, probably because 
it is linked to the Insect priesthood (White 1962, 156).  
Nevertheless, the Snake priests are so distinctively Keresan that 
a similar cult probably existed in the Chaco.   
 The Sia priesthoods have been reported in some detail so 
they will serve to illustrate the division in membership between 
the curing groups, although women were only adjuncts.   
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   Priestly Membership At Sia (White 1962) 
 
    Priesthood Membership Page 
 Managing  Koshari  both sexes 169 
    Kwirena  both   170 
 
 Curing  Flint  both   148 
    (Shikame)  (both) 
    Giant  both   149 
    Fire   both   154 
    Insect  both   156 
    Snake  both   165 
 
 Protecting Warriors  men only  176 
    Hunters men    171 
 
 These memberships hold for the other Keres.  The Shikame has 
lapsed at Sia, but elsewhere it draws members from both genders, 
as is the case at Santo Domingo (White 1935, 54).  Women are 
never full members of these priesthoods; they are always 
distinctly called 'woman members' (Koshari goyawi, not Koshari) 
to distinguish them from the initiated men.  They are also called 
'outside' (White 1935, 63) and even non-members (Lange 1968a, 
265).   
 The outside priesthoods are the Warriors and the Hunters, 
concerned with external activities.  The Warriors (Opi) ranked 
highest because of the greater knowledge required of such man-
killers and scalp-takers (White 1942, 316).  Their patrons were 
the war twins, Masewi and Oyoyewi (same, 304).  The Hunters 
survive as a select group of meat providers, whose patrons are 
Hunt or Game Man and the Animal Hunters of the six directions:  
Cougar, Rohona (Jaguar or Young Cougar), Bobcat, Wolf, Eagle, and 
Shrew (White 1942, 283).  Lange (1968a, 231) records another, 
less complete, list from Cochiti.  At Santa Ana (White 1942, 
118), these patrons only allowed the animals to be sighted; 
Father Sun gave the ability to kill them.   
 
  Kivas  
 
 The previous discussion leads directly to a consideration of 
kivas, particularly since academics have not agreed on the number 
and type of kivas in every Keres town.  Most often, two kivas are 
reported, but Acoma has been said to have as many as six.  There 
is order, however, in this diversity.  Hawley (1950a) rightly 
insists that kivas be considered apart from the chambers of the 
priesthoods, although they may be architecturally very similar.  
By doing so, each Keresan town can be shown to have two kivas:  
East and West.   
 Indeed, Cochiti (Lange 1968a, 50), San Felipe (White 1932b, 
15), Santo Domingo (White 1935, 48), and Santa Ana (White 1942, 
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142) explicitly have two kivas, called East (Turquoise) and West 
(Squash, Pumpkin).  At Sia, there are two, one called Turquoise 
on the east side and another called Wren on the west (White 162, 
40).13  Before the 1870 schism, Laguna had an East side kiva and 
a West side one (Parsons 1923, 237, 239).  At Acoma, only two of 
the six religious buildings serve the entire community.  When the 
Koshari supervise a dance, the Chief kiva and the Fire chamber 
are used.  Further, the Chief kiva is associated with the 
townspeople of the east side and the Fire priesthood chamber with 
those of the west (White 1932a, 100).  As confirmation, a town 
member has written that Acoma has "two main kivas ... comparable 
to the Eastern Pueblo's moieties, with two kiva groups in one 
moiety and three kivas in the other.  There is one other kiva 
that remains independent" (Garcia-Mason 1979, 463).   
 The square shape of the Acoma buildings has also been 
problematical.  Elsewhere, kivas are round, associated with 
Mother Iatiku and ShipopU.  As noted above, squares are manly and 
circles womanly, so Acoma kivas associate with the sky, as befits 
their location atop a solid rock mesa.  Further, Kidder (1962, 
192) noted that "It is evidently a strict requirement that kivas 
should be below the surface, and in essence all of them are 
merely holes in the ground lined with masonry" (my emphasis).  
Among the Keres, the kiva has a close association with female 
deities, and is sometimes equated with a womb.   
 At Acoma, the kivas could not be build into the rock without 
great labor, so the kivas are built upon the mesa surface, and 
made square like the houses.  This accords well with some other 
manly features contributed by Acoma within the context of womanly 
towns.  The effort of building kivas into bedrock could have been 
managed, so Acoma was responding to other considerations.  The 
Hopi, for instance, have built their square kivas into the 
bedrock.  Moreover, when the Acomas lived at the base of the 
mesa, their kivas were built round and below the ground (Stirling 
1942, 18).   
 Moreover, a kiva leader had an educational role.  Each 
Keresan town or tribe "also had a formal education system with 
kiva headmen as the traditionally recognized professional 
teachers.  Their native school curriculum consisted of lectures 
on the care of human behavior, human spirit, and the human body, 
ethics, astrology, child psychology, oratory, history, music, and 
dancing.  Theology was not only taught but also practiced as the 
most crucial substance of existence" (Garcia-Mason 1979, 460).   
 Before the kiva context can be fully explained, another kind 
of ceremonial building needs to be considered, different from 
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 The Wren kiva was burned to the ground in a factional 
dispute, about 1947 (White 1962, 51).  Former Sia kivas were 
square, presumably because they were built above ground, like 
those at Acoma. 
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kiva or chamber.  This is the hotcanitsa, the office of the Town 
Priest where "she" fasts and prayers away from "his" family.  The 
most sacred of the ceremonial paraphernalia are stored there, as 
are food supplies for the poor.  Solar observations and 
calculations are also made from this landmark (White 1962, 49).  
Apparently, in the recent past, the town built a new office for 
each succeeding Tiamunyi.   
 Taken together, kivas and office provide a context in each 
town.  The office is obviously at the center because of its use 
by the cacique, the Social Ego of the town, for the welfare of 
all.  The East kiva is inside because it is used by the cacique 
and others for public rituals on behalf of the town.  The West 
kiva is outside since it is associated with hunting, warfare, and 
other male-only activities under the care of the Outside or war 
captains.14 
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  Jessup (1985, 167) noted that Squash and Pumpkins were 
raised by women and maize by men, giving the West kiva a womanly 
association.  In South America and elsewhere, however, gourds 
symbolize wombs and protective enclosures, which seems also to 
apply for the Keresans. 
 
  Biotic Contexts 
 
 Two other important contexts relate to the realm of Nature, 
where animals are equated with men and plants with women.  At 
Sia, the split between men and women, meat and crops, left the 
men reasonably content and the women in hardship (Stevenson 1894, 
41).  Thus, men were able to survive alone, but women needed men. 
  
 In mythology, Cougar is the leader of the animals, acting as 
the Social Ego.  He won this status by defeating Bear (Benedict 
1931, 142).  Thus, Bear is the inside member, probably joined by 
the other Animal Doctors.  On the outside is Deer, prey of the 
Animal Hunters, described at Acoma as "made of sheets of clouds" 
(Paytiamo 1932, 74).  Thus, when a slain deer fell to the ground, 
the hunter took a branch and brushed the body to remove the 
clouds to get at the meat.  After he put a speck of yellow pollen 
in the deer's mouth, the hunter shifted the body so the head was 
toward the hunting camp, placed fetishes of the Animal Hunters on 
the body, and smoked a cornhusk cigarette while he talked to the 
deer.  Later, the fetishes were returned to a pouch around the 
hunter's neck and the deer was butchered in ritual fashion.  
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Kangaroo or Wood Rat, created from the heart of N, represents all 
wild animal foods.   
 For plants, the center and Social Ego is unquestionably 
maize or corn, the heart of Iatiku and the milk from her breasts 
(White 1942, 204).  At the inside are other crops, herbs, and 
vegetables grown in kitchen gardens and fields.  Of these, squash 
(pumpkin) figures most often in ritual.  At the outside are 
trees, with Douglas Fir most prominent in myth and rituals (Lange 
1968a, 146).  Trees are manly.  Men hunt and fast in the timber, 
set the logs for buildings, and decorate themselves with boughs 
during dances (Parsons 1939, 38, Lange 1968a, 329, 138).  Honey 
represents this plant matrix overall.   
 There are many other triadic contexts among the Keres, but 
those just presented illustrate the general pattern, which, in 
all cases, conforms to the echo so that each member is identified 
as Man or Woman.  Further, each can be fit into the matrix of 
relationships as inclusive or exclusive, also allowing for 
mediation by inclosive Mind.  This applies to the person or 
group, as well as to the towns.   
 
  The Towns   
 
 Of the seven modern Keres towns, three are manly and four 
are womanly.  The balance is so consistent, that I sought a 
fourth manly town, as discussed below.  The best evidence that 
the towns form manly and womanly subcontexts relates to the 
alignments of kivas and Katsina cults.   
 Previously, kiva recruitment was regarded by scholars as 
highly variable.  At Cochiti (Fox 1967, 62-63), San Felipe (White 
1932b, 27), and Santo Domingo (White 1935, 101), children join 
through the paternal line.  At Santa Ana (White 1942, 142) and 
Laguna (Parsons 1923, 220), kiva membership is a consequence of 
matriclan.  At Sia (White 1962, 183) and Acoma (White 1932a, 99), 
kivas recruit on the basis of residence, a spatial division.  At 
Sia, an imaginary east-west line runs through the middle of the 
town.  Those north of the boundary belong to Wren kiva; those to 
the south belong to Turquoise.  Because Sia is built on a north-
south ridge, this line better divides up the population between 
the two kivas, which are, of course, West and East.  At Acoma, 
during dances managed by Koshari, people attended kivas depending 
upon whether they live on the east or west sides of the town.   
 Hence, at Cochiti, San Felipe, and Santo Domingo, kivas are 
paternal and manly; for the others they are maternal and womanly. 
 At Santa Ana and Laguna kiva membership follows clanship.  At 
Sia and Acoma, it is more complicated.  Keres matriclans are not 
localized, but Keres households are matrilocal.  Therefore, any 
spatial division into east and west separates matrilines.  
Whether based on clan or residence, these towns essentially trace 
kiva membership through the mother.  In the three manly towns, 
sisters, daughters, and wives are peripheral to their kivas, but 
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in the womanly towns they often determine leadership among the 
males.   
 Further support for the town genders comes from community-
wide alignments called kiva wings, fixed linkages between kivas, 
priesthoods, or matriclans.  San Felipe (White 1932b, 41) and 
Santo Domingo (White 1935, 54) have a Flint-Koshari-East kiva 
wing and a Shikame-Kwirena-West kiva one.  The Town Priest and 
elder captain are in the first and the younger captain is in the 
second.  Cochiti (Lange 1968a, 457) has the same two wings, but 
adds a third of Giant-Shrutzi-Katsina.  Because it has this third 
wing, structured for greater completeness, Cochiti ranks as the 
Social Ego for the manly towns.   
 Acoma (White 1932a, 99, 100) has a Fire-Koshari-West kiva 
wing and a Flint-(Sun)Koshari-East kiva one that also includes 
the Town Priest and "her" Antelope clan.  Both the Antelope and 
Corn clans, which also uses the East kiva during its sponsored 
ceremonies, maintain clan houses.  Laguna (Parsons 1923, 299, 
231, note 3) had a Shikame-Kwirena-West wing and a Flint-Koshari-
East one, probably including the Town Priest drawn from the Water 
Clan (Ellis 1959, 337).  Santa Ana (White 1942, 142) has a South 
Shikame-Kwirena-West kiva wing and a Southeast Shikame-Kwirena-
East kiva one.  The Siyana Clan is somehow associated with the 
South Shikame (White 1942, 155).   
 Data from Sia are not clear, probably because its population 
was decimated while living at the site of Puname after Spanish 
arrival.  The Kwirena use the West kiva (White 1962, 259), but 
there is no longer a Shikame priesthood (same, 137).  Flint and 
Koshari are not linked at Sia (same, 147), although they do 
alternate in installing the Town Priest (same, 127), after "she" 
is chosen from one of five matriclans.  All together, therefore, 
it seems that Sia once had a Kwirena-(Shikame)-West kiva wing and 
another loosely relating the East kiva with Flint, Koshari, five 
matriclans, and the Inside Chief.   
 In addition, the womanly towns show a consistent link 
between the East kiva and Corn clan.  At Santa Ana (White 1942, 
142) and Laguna (Parsons 1923, 229), members of the Corn clan 
belong to the East kiva.  At Acoma (White 1932a, 94), the Corn 
clan uses the East kiva every five years while sponsoring the 
ritual lighting of signal fires.  At Sia (White 1962, 127), the 
Town Priest, associated with the East kiva, can be a member of 
the Corn clan.   
 According to their kiva wings, therefore, Cochiti, San 
Felipe, and Santo Domingo rely only on men drawn from 
priesthoods.  At Santa Ana, Sia, Acoma, and Laguna, however, the 
kiva wings are womanly, involving both matriclans and 
priesthoods.   
 These town genders are also indicated by Katsina cult 
initiations, although only Elsie Clews Parsons (1939, 893) noted 
the significant fact that "Sia girls as well as boys are or were 
initiated into the Katsina cult as at Acoma and Laguna but 
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excepting Santa Ana this is not the case in other Keres towns."  
Moreover, to her further credit, Parsons (same, 968) added that 
"The gomaiyawish are clowns of Acoma, Laguna, Santa Ana, Jemez 
[Towa], and Sia; not at Cochiti, Santo Domingo, or Felipe."  
Since, in the first four towns, the Gomaiyawish are linked with 
the Katsina, therefore, the manly towns of Cochiti, Felipe, and 
Domingo induct only boys, a sign of the exclusivity of Man, while 
these same four initiate both boys and girls and link together 
the Katsina and Gomaiyawish, indicating the inclusivity of 
Woman.15 
 Lastly, another dyad separates these towns on the basis of 
the background and insignia of the Town Priests.  At Cochiti 
(Lange 1968a, 237), San Felipe (White 1932b, 12), and Domingo 
(White 1935, 36), the cacique must belong both to the Koshari and 
Flint.  At Acoma, "she" belongs to the Antelope clan (White 
1932a, 43).  At Sia, the office is filled from the Corn, Washpa, 
or Coyote clans (White 1962, 127).  At Laguna, "she" once came 
from the Water clan (Ellis 1959, 337).  At Santa Ana, White 
(1942, 97) could get no clear statement about requirements for 
the office.   
 At Cochiti (Lange 1968a, 145), San Felipe (White 1932b, 12), 
and Santo Domingo (White 1935, 35), the insignia of the position 
includes figurines of clay or stone representing the townspeople 
and other life forms.  At Santa Ana (White 1942, 104), Sia 
(Stevenson 1894, 17), and Acoma-Laguna (Ellis 1959, 340), the 
insignia is a crooked prayerstick.   
 It is as though the heads of the manly towns need a maternal 
reminder that they "stand for" U-Iatiku as mother (and father) of 
the Keres.  The leaders of the womanly towns, however, have a 
reminder of the unity of the town represented by a vertical 
wooden staff bent back toward the earth.16 
 Of the manly towns, Cochiti is the center, with Felipe 
inside because of close links with Cochiti (Lange 1968a, 7, 228), 
and Santo Domingo outside, including influences from other 
Pueblos, such as the Boyakya priesthood, whose songs are in Tewa. 
 While "the ancestors of San Felipe and Cochiti were one people 
who lived together at various successive villages" (Strong 1979, 
392), Domingo residents have varied ancestry.  According to the 
town map (Ortiz 1979, 380), housing rows or neighborhoods are 
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  While they have some comic aspects, the Gomaiyawish, both 
red and white, are primarily messengers and scouts for the 
Katsinas, as described for Acoma in the final chapter. 
    
16
 Through the Americas, such crooks were a privilege of the 
elderly.  At Sia, this prayerstick explicitly represented 
longevity (Stevenson 1894, 17).  Vast numbers of prayersticks were 
preserved in intact rooms at Pueblo Bonito and other Chacoan 
sites. 
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named for Cochiti, Sia, Jemez, Santa Ana, and San Felipe.   
 After the context of womanly towns is discussed, I will 
consider evidence for a fourth manly town.   
 Cochiti also preserves evidence for a Social Ego for all the 
manly towns called the nahiya (Dumarest 119, 198, Goldfrank 1927, 
39, Parsons 1939, 901, Lange 1968a, 278).  He was equal to or 
greater than the cacique, suggesting a glorified Outside Chief or 
Country Priest.   
 For the womanly towns, Santa Ana is the center, indicated by 
its women impersonating female Katsina, by its double Shikames, 
and by evidence for an extinct office that served as Social Ego 
for this womanly half of the towns.  Because the Flint plays such 
a strong role in the running of the manly towns, the two Shikame 
of Santa Ana emphasize its links with Woman.  Some Santa Ana 
still recall an officer called the naiya tsraikatsi, who ranked 
higher than the cacique (White 1942, 87).  The term is 
interesting because naiya means mother and tsraikatsi is one of 
the other names for the Town Priest at Santa Ana (White 1942, 
142).  As a glorified "Mother" Inside Chief, this office would 
have been a womanly focus among all the towns.   
 Sia and Acoma are inside and closely related (White 1962, 
83).  Sia shares with Santa Ana tolerance of women wearing 
certain female Katsina masks.  The manly peculiarities (square 
kivas and Country Chief) of Acoma become understandable in this 
context since they  contribute a needed manly element to the 
womanly towns.  Some of these Acoma specialties are due to 
origins.  "Until the thirteenth century culture in the Acoma area 
was reminiscent of that of contemporary Chaco Canyon but also of 
that of the Pinelawn Valley in the Reserve ares of the upper 
Gila.  In other words, culture in the Acoma area was peripheral 
to that of both the nearby Anasazi and the Mogollon" (Ellis 1979, 
439).  Acomans, themselves, acknowledge four ancestral groups: 
original inhabitants, Mesa Verdeans who came in the 1300s, and 
two groups from Cebollita Mesa region (Garcia-Mason 1979, 454).   
 Laguna is the outside womanly town, heavily influenced by 
Zuni and Hopi (Parsons 1920) before it was shattered by Christian 
factionalism and Americanization (Eggan 1950, 170).  Like 
Domingo, it has been and is open to outsiders.17 
  The positions of Cochiti and Santa Ana as the central towns 
is supported by one parallel.  These are the only towns to carry 
on a modern version of the Opi Warriors for men who kill a 
                     
    
17
  Of related interest is the fame of several Laguna authors 
writing about their Pueblo.  Leslie Marmon Silko (1977) began her 
important novel Ceremony with a poem about Thought Woman, the 
spider; while Paula Gunn Allen (1986, 15, 98, 223) overly 
emphasizes the role of Woman in Keres society, generalizing from 
Laguna and the womanly towns, at the expense of the gender balance 
of the Keresan intertown whole.  
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cougar, bear, or eagle (White 1942, 132).  At Sia, the killers of 
a bear or cougar formed a lesser grouping.   
 Such parallelism among the Keres led me to seek evidence for 
a fourth manly town since, during the historic period, some towns 
of the Keres and other Pueblos became extinct (Schroeder 1979).  
A much more difficult question, of course, is why another manly 
town was not constituted to take its place, especially since the 
sacred objects and offices that constituted a separate town 
presumably already existed.  The missing town would have been 
linked to Cochiti since it is the community that stands alone in 
terms of its dialect and triple kiva wings.   
 The best candidate, located in the Sandias east of the Rio 
Grande, would have been San Marcos (yaa-tze), which Hodge (1910, 
44*) and Hackett (1942, xxxvii, #37) noted was occupied by about 
600 Keres until the Pueblo Revolt and was not resettled.  During 
the revolt, people from San Marcos, Cochiti, Domingo, and Felipe 
took refuge at La Cieneguilla near Santa Fe (White 1935, 14).  
White (same, 28) thought that some of the Marcenyos settled at 
Domingo, transferring the control of the Cerrillos turquoise 
mine, but there is also a close similarity between the native 
name of this town and that of the third Katsina group (yashcha) 
at San Felipe.18 
 Since San Marcos people did take refuge with the other manly 
towns, there is a slight chance that its religious and social 
identity continues within a modern town, much as the descendants 
of Pecos, who abandoned their town in 1838, maintain a distinct 
identity at Jemez, the only other Towa community.  While Pecos 
people also went elsewhere, including one prominent family at 
Cochiti, the tribal identity remains at Jemez.    
 Further afield, a more provocative and controversial 
possibility was Awatobi, a town on Antelope (East or Fourth) Mesa 
among modern Hopi, which had a distinctly Keresan form of 
priestly leadership.  Parsons (1936), amplifying the opinions of 
Fewkes and Hargrave, noted considerable influences from Keresan 
refugees at Hopi during both prehistoric droughts and the 1680 
Revolt.  Moreover, she called attention to an ancient Keres 
population on Antelope Mesa overlooking Jeddito Wash, the richest 
farmland near the Hopi.  Hough (1903, 350) wrote of the ruins on 
this mesa, 
If there were no traditions among the Hopi relating to the five 
ruins mentioned, comparative methods would show that the bold 
symbolism on the pottery relates them to the Keres towns.   
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 "The Yashcha separated from the Turquoise group around 1900 
... For certain purposes, such as the annual feast day, Yashcha 
combines with Turquoise; for other purposes, such as Christmas 
dances, it operates separately" (Martin Murphy quoted in Strong 
1979, 396).  Presumably, this name is older than the splinter 
group itself. 
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 Of all the ruins, the largest was Awatobi, sacked by the 
Hopi in the autumn of AD 1700.  After the 1680 Revolt and 1692 
Reconquest, Awatobi reaccepted Catholicism and, in despair, its 
Town Priest, as the head of an ancient theocracy, asked the Hopi 
to destroy the town.   
When the Chief of Awatobi invited the Oraibi chief to destroy 
Awatobi, he displayed two clay figurines representing one, the 
townsmen, the other, the townswomen.  Here, I have brought you my 
people, calmly he said (Parsons 1939, 336).   
 Given that Awatobi was the biggest town on the mesa and that 
its Inside priest had a pair of figurines for the men and women, 
it suggests a fourth manly Keres town, since missing from the 
modern record because it was massacred, except for a few women 
survivors adopted into Hopi towns to perpetuate Awatobi rain-
making rituals.  Other Awatobis were buried below First Mesa in a 
mass grave (Turner and Morris 1970).  While it seems remote, Hopi 
reports of Keresans living among them should not be discounted.19  
                     
    
19
  Recently, scholars have argued with me that Awatobi was 
Hopi, particularly since modern Hopi claim it.  While survivors 
were adopted into the Hopi, mostly at Second Mesa, all early 
scholarship agrees that these Fourth Mesa towns belonged to the 
Keresan tradition.  Since the seep springs at the base of the Hopi 
Mesas have provided water during the worst droughts, refugees 
flocked there from throughout the Southwest.  For hundreds of 
years, Hopis accepted these groups on the condition that they have 
an effective rain-bringing ritual. The ancestry of modern Hopis, 
therefore, is complex, rich, and varied.  Moreover, as ancient, 
near neighbors, the Keres played a crucial role in converting 
Great Basin Numics into Hopi Pueblos.   
 
  The Pueblos 
 
 Within the general region, Keresans share a spatial and 
conceptual world with neighboring Pueblos of the Southwest.  All 
recognize the same six sacred directions and sacred mountains at 
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the boundaries, but differ on their interrelationships.  For the 
Keres, each mountain and direction is associated with particular 
supernatural colors, weather spirits, warriors, women, animals, 
birds, snakes, trees, and more.  The Tewa associate them with 
other colors, corn maidens, mammals, birds, snakes, trees, 
shells, lakes, and so forth (Harrington 1916, 41-45).  In lieu of 
examining all of these variations, the colors charted by Dozier 
(1970, 205, Table 7) will serve as an apt example.   
 
    KERES  TEWA 
 
  north yellow  blue  
  west  blue   yellow  
  south red   red  
  east  white  white  
  above (all colors) all colors  
  below black  black  
 
 While largely the same, the reversal of the north and west 
associations is sufficient to transform each of these systems 
into different wholes.    
 Another example of varying relationships among Pueblos 
relates to the square/round opposition.  Among the Keres, shapes 
express either Man, Woman, or both.  Among the northern Tiwa at 
Taos, kivas are round inside the town wall, but square outside it 
(Smith 1969, 5, Figure 3).  Among the Tewa, San Juan, Santa 
Clara, and Tesuque have square kivas, but San Ildefonso and Nambe 
have round ones (Stubbs 1950).  While we know little of the 
symbolism involved, such variations express distinctive community 
sentiments.  "Politically the Pueblos have never been united and 
each village or pueblo is an independent unit ... Language, 
appearance, ceremonials, anything that may be compared and 
evaluated is at its best in one's own pueblo" (Dozier 1970, 210, 
209).   
 Yet, towns that are related linguistically and culturally 
share much in common, and such diversity may well be more 
apparent than real.  Among the Keres towns, a unity exists beyond 
the diversity of kiva numbers and recruitment, of Katsina 
initiations, and of differential import given to matriclans or 
priesthoods.  To better understand the Pueblos as a unit, I will 
now examine these same features among the Tewa, Tiwa, Towa, Tano, 
Zuni, and Hopi.   
 Each Tewa town has one large kiva (Hawley 1950, 288, 291), 
which recruits for each moiety (Summer / Winter) through men, 
generally paternal relatives (Ortiz 1969, 44).  The Tewa have no 
Katsina as such, but the Finishing is held for both boys and 
girls so they might know that adults wear masks of the deities.  
The fundamental units of Tewa society are the Summer and Winter 
moieties, mediated by the Made People, the theocrats called "of 
the middle of the structure."  Within this hierarchy, right has 
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priority over left.  Thus, the right hand assistant assumes a 
vacant position, and the left hand man moves up to become the 
right hand assistant (Dozier 1970, 198, Table 5).  Tewa are cured 
by members of the Bear or medicine priesthoods, which are 
explicitly said to derive from Keres (Laski 1959, 119).   
 Traditionally, the Tiwa had one large kiva per town (Hawley 
1950, 387), recruiting for each moiety through both parents and 
initiating both boy and girls (Parsons 1939, 929, 933).  In 
succession to offices, Tiwa gave priority to the right hand 
helper (Dozier 1970, 198, Table 5).  Ellis (1964, 49) has Tiwa 
moieties divided between winter-males and summer-females, 
together with smaller constituents (corn groups) something like 
clans.  At Isleta, at least, their medicine priesthoods 
acknowledge Keresan origins (Parsons 1939, 264).   
 Since they have lived among the First Mesa Hopi for almost 
three centuries, Tano or southern Tewa social organization has 
been colored by their matrilineal neighbors, within the limits 
allowed by the culture.  Tano have two kivas that recruit through 
matriclans (Dozier 1967, 73, 42), and both boys and girls are 
inducted into the secret of the Katsina cult (same, 59).  The 
Tano also have a group of masked curers called the Sumakolih, 
which seem to be unique to them (same, 78).   
 For Pecos and other Towa speakers at Jemez, two kivas 
recruit paternally (Ellis 1964, 37) and both boys and girls are 
initiated into the Katsina cult (same, 34).  Each of the 
priesthoods is linked to a particular matriclan, but at least 
some derive from the Keres (same, 46).  Of special note, 
succession within the priesthoods passed to the left hand man, 
then to the right hand one (same, 16) 
 The Zuni have six kivas, one for each of the directions, but 
historical and cultural considerations may also be involved.  
About 1540, Zunis occupied six separate towns whose members later 
amalgamated into the single modern town (Eggan 1950, 176).  In 
addition, the six kivas express a complex symbolism based on 
pairs.  Linking the directional associations for the kivas 
supplied by Bunzel (1932, 877) with the discussion in Stevenson 
(1904, 63), for some purposes the North, South, and Above kivas 
act as elder brothers to the West, East, and Below kivas, who are 
younger brothers.  On other occasions, North, West, and South are 
respectively paired with the East, Above, and Below kivas.  Among 
other things, these cross pairings serve to integrate the various 
memberships at Zuni, as Kroeber (1917) aptly noted.  Zuni kivas 
recruit through ceremonial fathers and only boys are initiated 
(Eggan 1950, 205).  The primary social unit is the matri-
household, with the more elite ones owning fetishes and holding 
official positions in the theocracy (Fox 1967, 36).  The Zuni 
hierarchy includes eleven priesthoods, six of which acknowledge a 
Keresan source (Stevenson 1904, 424).   
 For the Hopi, three kinds of kivas are reported, but only 
the Mung or Chief kiva serves the entire community.  Kiva 
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membership is traced through ceremonial fathers (Eggan 1950, 97), 
but the kivas per se are controlled by matriclans.  The Katsina 
cult takes in both boys and girls (Titiev 1944, 107).  Hopi 
society itself is firmly based in the matriclans, which loosely 
combine into phratries and towns to perpetuate ancient rites 
(same, 104, Eggan 1950).  Of the priesthoods at Hopi, at least 
the Snake and Antelope derive from the Keres (Parsons 1936).   
 As indicated by this brief review, the Keres have had a 
great impact throughout the Pueblo region.  The most widely 
shared feature for all but the Tano is the priesthoods, which 
originated among the ancestral Keres as family specialties.  For 
the Katsina initiations, all but Zuni share the practice of the 
womanly Keres, while Zuni matches the manly towns.  Both the Tano 
and womanly towns recruit to the kivas through women, usually 
mothers.  The Tiwa recruit via each parent in alternation, and 
the remaining Pueblos trace kiva membership through males, 
sometimes fictive kinsmen.  The Keres, Towa, and Tano share a two 
kiva system, with the Zuni another possible member if their kivas 
were once more strongly paired.  The Tewa, Tiwa, and Hopi 
emphasize one kiva per town.   
 Features, such as weaving and certain clans -- other than 
those related to the priesthoods, and sand or dry painting, 
passed from the Keres to other Pueblos and neighbors like the 
Navaho and Apache.  In terms of a relative scale for Keresan 
influence, closest to them are the Towa, geographically and 
culturally, as indicated by a shared left hand priority and 
recognition of the war chief as 'father' and the town chief as 
'mother' (Ellis 1964, 25, 42).  Next removed are the Hopi and 
Zuni, who share all traits except perhaps kiva numbers.  In 
addition, the Hopi (Parsons 1939, 239) and Zuni (Stevenson 1904, 
183, note A) believe that their ancestors spoke Keresic in the 
primordial underworld.  The Tano share most features except 
priesthoods with the Keres, a curious lack unless the Boyakya at 
Santo Domingo is considered.  Next are the Tiwa, who have 
priesthoods and supplementary features like the Town and War 
Chief distinction (Ellis 1964, 50), which were and are common 
throughout the tribes of the Americas.  Furthest removed are the 
Tewa, close neighbors for several centuries, who obviously have 
reversed and transformed cultural traits to remain distinct from 
the Keres.   
 This degree of Pan-Pueblo influence indicates that the Keres 
were less a bridge and more a hub in the dissemination of the 
Puebloan style, particularly among the Hopi.  Their central 
location, unique language, and esteemed position probably 
facilitated their task.  Even now other Pueblos cite the Keres as 
the source for some of their more important esoteric lore and 
rites.  Except at the extremes of Domingo and Laguna, however, 
the Keres do not return the favor.   
  
 Keresan Indicators in Prehistory 
 
 Manly   Center   Womanly 
 
 left    heart   right  
 kivas   priesthoods  clans   
 winter   solstice   summer  
 animals       plants  
 turquoise       corn (crops)  
 north, west  town    south, east  
 Gomaiyawish  (Katsina)   Shiwana  
 Kopishtaiya      Maiyanyi  
 Sun        Earth  
 San Juan  Chaco    Cibola  
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Chapter Four 
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 The modern situation among Keresan towns, of course, 
represents only the most recent cultural solution for expressing 
their basic gender echo in a changing world.  While the trappings 
and institutions of the culture have changed through time, a few 
pivotal relationships have guided these changes within a 
framework for continuity.   
 Over time, features of male/female activity have been 
influenced by newer innovations and older patterns have become 
consecrated to religious or ritual use, venerable because they 
reflect older traditions.  Everything is infused with a religious 
sense, as Ellis (1983, xxxvi) noted.  "Each officer was the 
personal representative of a parallel member of the hierarchy of 
beings.  A man took his responsibility and the power which 
implemented it directly from his supernatural counterpart."  
Indeed, features reflecting the cosmic order, so important to the 
Keres theocracy, were treated in ways to render them valuable as 
precedents.  It has been this impression of continuity which 
provided the recurrent pattern to trace Keres ancestry, 
especially in terms of increasing control of supernatural Power.  
 As "new" archaeology has rejected culture history in favor 
of predicting universal laws of human behavior, long-standing 
interests of Southwestern research have been abandoned.  Thus, 
while this chapter examines the rich archaeological record for 
the region, it does so in terms of less popular theories about 
artifacts reflecting the symbolism of a culture.  Indeed, missing 
from much of modern archaeology is any recognition that artifacts 
are both technological and semiotic statements, with the more 
diagnostic ones particularly sensitive to the restraints imposed 
by a culture.  For much of the Southwest, this diagnostic 
artifact was and is pottery, both for academic archaeology and 
ethnology as well as for the native peoples themselves.  In the 
distant past, however, this position may have been shared by the 
loom and textiles, providing models and fabrics mirroring the 
pattern of the universe, as was the case in many other areas of 
North and South America.   
 In general, an emphasis on economy has had more to do with 
the cultural concerns of white America than with cross-cultural 
research, that is, with the culture of the archaeologists rather 
than the archaeological culture being investigated.  For example, 
Keres culture places greatest emphasis on the religious 
institution, which pervades all others.  From this perspective, 
the Southwestern archaeological record will be reassessed in 
quest of Keres ancestry as seen through the evolution of their 
cultural pattern.  From a Keres perspective, the most important 
aspect of this development has been the increasing access to and 
control of supernaturally powerful energy (iyanyi) for the 
benefit of the entire community.   
  
 In lieu of predictive model building or testable hypotheses 
as such, we will study a kind of culture history, not in its 
discounted version of old, but rather in the light of a modern 
understanding of Keres culture as expressed by a Man / Woman echo 
resounding through examples of the context matrix.  The aim, 
therefore, is to turn "ethnographic analogy" on its head and 
propose a kind of "archaeologic analogy" for the Keresan record.  
 Pueblo ruins and buildings themselves provide a telling 
example of this difference in interpretation.  Instead of the 
rock and adobe piles viewed by archaeologists, pueblo towns were 
and are regarded by their inhabitants as living beings, with wood 
frames for skeletons and walls for skin.  When finished, rooms 
were consecrated by priests with offerings of cornmeal, gems, and 
prayersticks.  These rites and gifts made them alive.  Indeed, 
"once a house was built or made, its fabric was considered 
living" and its strength came from the power "within the 
structure of the world and, ultimately, its creators" (Saile 
1977, 79).   
 
  Power (iyanyi) 
 
 Men and women, in accordance with the gender duality so 
pervasive in all of Keres culture, have differential access and 
control of iyanyi.  Men are able to attract and direct "power," 
with adepts being able to concentrate power in ways proportional 
with their rank and grade in the priesthoods.  Women, unless they 
act very much like men, are unable to attract, control, or 
concentrate power, presumably because their "natural" 
responsibilities to home and family distract them from the 
"cultural" life of prayer, meditation, and fasting that is 
necessary to maintain good relations with power.  For example, at 
the solar rites to turn the sun, treated in the final chapter, 
men pray for their own access to power, while women pray that 
power come to their kinsmen, not to themselves.  This does not 
mean, however, that women have absolutely no links to iyanyi, 
because they indeed have a most vital one.  While men are able to 
attract, direct, and control power, it remains actively kinetic: 
highly mobile and fluctuating.  It pulsates with definite rhythms 
like music, a significance noted by White (1962, 114):  "One of 
the most effective ways of obtaining and using supernatural power 
is by singing."  Song follows the pulsations of power and allows 
humans to manipulate it.  Iyanyi is most like sun beams, 
radiating out from a center and moving in absolutely straight 
lines that can be angled but not curved by using reflective 
surfaces like quartz crystals or the sheen of shell, stone, or 
mica.    
 Therefore, power can only be concentrated, revived, and 
renewed by the cooperation of both men and women because iyanyi 
is closely associated with life, functioning as a vital force 
whose source and summary is androgynous Consciousness Deity.  As 
men and women are both necessary to the creation of life in its 
most viable forms, so they are also able to concentrate and renew 
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power through their own respective abilities.   
 This renewal of power requires the cooperation and union of 
men and women in ways that are neither sexual nor 
extraordinary.20  There is no Tantric or similar ritual among the 
Pueblos because these cultures emphasize restraint and a general 
incompatibility of biology and religion.  Body fluids and natural 
acts seem to be abhorrent to supernaturals, with the exception of 
the all powerful Koshari, who signal their greater, if 
unrestrained, abilities by coming into contact with feces and 
urine, or simulating sex for comic effect at public rituals, 
representing the desired balance between the serious and the 
joyous to maximize blessings.   
 Thus, the sexual union is not invoked in these rituals of 
renewal, rather, it is the more nurturing and supportive parental 
behaviors that appear.  Men act as protectors and teachers to 
instruct the power of their wishes, while women nurture and 
cuddle power or its representations to give it strength and 
support.  In all, power is least influenced by anything 
associated with the reek of mortality (coitus, birth, or death) 
and most compelled by acts of kindness, support, and good 
intentions from the community and its leaders.21 
 Because power mirrors life, it is strongly associated with 
the immortals dwelling in the cosmos.  According to the outline 
of the world discussed above, the directions are associated with 
particular deities who conform to manly or womanly categories.   
 Based on contemporary ethnography, the most important groups 
of immortals are the Katsina (and Gomaiyawish) of the West and 
the Kopishtaiya of the East.  It is unlikely, however, that all 
these groups can be projected back into the prehistoric past 
because there is ample evidence that the Katsina Cult, as it is 
presently known, began in the Southwest with some Mesoamerican 
influence about AD 1300.  This does not mean that the West 
direction lacked supernaturals before this time, only that they 
did not have the helmet-mask appearances of modern Katsina, who 
surely must have absorbed the prior deities of the West.  In all 
likelihood, they were like the Katsina in being male and female 
immortals associated with farming and fertility.  It is probably, 
given the extreme religious conservatism of all the Pueblos, 
however, that the Gomaiyawish were predecessors of these modern 
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  While Koshari and some Katsina sometimes simulate pelvic 
thrusts for comic effect, Underhill (1972, 211) learned at Hopi 
that the symbolic intent was for children to "understand that 
creating life is a sacred act." 
    
21
.  The sacred clowns, of course, in their guise as 
embodiments of the anti-social, do rely on sexual humor for much 
of their repetoire.  Even more involved with biological functions 
are witches, the very essence of anti-social forces.  
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deities and survive in the present as less prominent scouts now 
overshadowed by the Katsina.   
 The Kopishtaiya of the East are more problematic, but, 
lacking archaeological evidence to the contrary, they seem to be 
older members of the Keres pantheon who entered the modern era in 
largely unchanged form.   
 Because duality is so fundamental to the Keres and other 
Pueblos, it seems probable that the present Katsina / Kopishtaiya 
pair was earlier represented by another one less obvious in the 
modern ethnography, but giving every indication of great 
antiquity.  Such a likely pair among the modern Keres includes 
the beings called the Shiwana and the Maiyanyi.   
 As I understand the terms, the Shiwana are cloud spirits who 
bring moisture and fertility to the fields and who are now 
considered to be synonymous with the Katsina, primarily in their 
aspect of travelling through the sky from the West to visit 
parched fields.  "Shiwana [is] a designation also used for 
spirits of the dead who were believed to have become supernatural 
cloud beings," along with people struck by lightning (Ellis 1979, 
445).   
 As the Shiwana are associated with the sky, so the Maiyanyi 
are attached to the earth, and are most often mentioned in 
connection with the Spring ritual cleaning of the irrigation 
ditches.  So strong is the link between the Maiyanyi and the 
earth that they must be carried to safety when the irrigation 
canals are unclogged.  Sometimes, a priest can be seen lifting 
them out of the ditches and later returning them after the 
cleaning is done.  While the Shiwana are believed to be men, 
women, and children, I have been unable to learn the gender, if 
any, of the Maiyanyi.  Their close, intimate association with 
Mother Earth suggests that they are womanly, but there may be a 
reversal here since Father Sky is the context for the travel of 
the womanly Shiwana, although the permanent sky residents, 
particularly the Sun, are male in keeping with the exclusivity of 
Man among the Keres.  Therefore, it may be that Mother Earth 
includes manly Maiyanyi as a aspect of the inclusive womanly 
gender.   
 Such reversals apparently have to do with the directing of 
powerful energy or deities.  A telling example of this is the 
alignment of kivas within each town.  As directions, East is 
manly and West is womanly, but, in terms of the kivas, the East 
(Town, Inside) Kiva is womanly and the West (Country, Outside) 
Kiva is manly.  Apparently, this has to do with the flow of 
power, particularly that associated with the Sun, a very 
powerful, male immortal with a great concentration of iyanyi.  As 
the flow of power seems to be one way or unidirectional in a 
straight line (like a sunbeam) generally from East to West along 
the surface of the earth, this positioning of kivas provides a 
way to funnel power to the general before the specific, the 
inclusive to the exclusive.  In addition, there seems to be 
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another movement of power from the center to the periphery -- 
presumably after it has been concentrated in a locale, item, or 
person -- and back again.  Indeed, the angles and straightness of 
the Chacoan roads suggests that they were primarily intended to 
harness the flow of power, presumably outward from the canyon 
where it had been concentrated in the vast storage rooms of the 
greathouses.   
 Therefore, power flowing in the wake of the Sun is brought 
into the East Kiva, concentrated and strengthened in this womanly 
environment, and then filtered into the West Kiva for use by this 
manly arena.  Power can be pulled in for the duration of a 
ceremony when some of it is captured in various fetishes and the 
rest is sent to travel toward the West, like the Sun moving to 
the sunset.  In its revitalized form, power then emerges in the 
East like the Sun at sunrise.  Many of the major rituals, 
however, are held at night since this is the time that power is 
most available in these renewed concentrations.  Further, since 
the primordial world was dark, power at night is particularly 
protean.  Of course, this natural concentration of power emerging 
in the East every morning becomes further strengthened by human 
intervention during rituals in the East Kiva or in the chambers 
of the womanly priesthoods, who then use it and pass it on for 
the greater benefit of each Keres community.   
 This East-West flow of power also relates to the modern 
placement of Keres towns, with the manly ones to the East and the 
womanly ones to the West.  While each of the towns concentrates 
power in its East kiva, it is the men who control and direct its 
use.  Thus, it is always men, alone or as part of a womanly 
context, who have the most direct access to power.   
 Perhaps, before the 1700 destruction of Awatobi, manly towns 
might have been located on the eastern and western extremes, 
presumably to guard and protect all of the towns between them.   
 In sum, the manly towns are able to attract, direct, and 
control power in ways beneficial to all the Keres.  The womanly 
towns, or rather, their priests, tap this flow along its route to 
the West and renew its strength and vitality before dispersing 
it.   
 Recognition of this flow also helps to explain the modern 
placement of Santo Domingo.  As it is the only manly town, since 
San Marcos was abandoned, located on the eastern side of the Rio 
Grande, Santo Domingo might be thought to have greatest access to 
power, but, as we have already seen, its internal organization is 
not sufficient to properly harness power in the same manner as 
that of Cochiti with its three kiva wings.  As Domingo had 
earlier village sites on the west side of the river, it may be 
that they relocated to be closer to the East to compensate for 
the loss of San Marcos, which controlled the Cerrillos turquoise 
mines, and for the bad luck that included the flooding of their 
older town.  In consequence, Domingo came into closer contact 
with the Tiwa and Tewa villages on the eastern side, exposing 
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themselves to greater outside influences.22 
 Such compensation to reset a balance must have been more 
frequent in the past when land was available and migrations a 
practical recourse.  Interestingly, the Keres still recognize 
that the decision to undertake such a move was and is made by the 
War, Country, or Outside Priest, as the community was venturing 
into the Outside and needed his protection against uncertainty.  
The Outside or Country Priest provides this protection by virtue 
of his ability to control pure, concentrated power as the 
ultimate manly official.  As such he works with the cacique, who 
has access to renewed but diffuse womanly power.   
 This complementarity of men and women, as expressed in a 
wide range of artifacts and spatial arrangements, is, in fact, a 
hallmark of the Keres cultural tradition.  It differs from that 
of the other Pueblos and other tribes in terms of the totality of 
relationships and representations emphasized.  Many of the 
individual items and details are shared widely, so each alone 
cannot be considered diagnostic.  Rather, a variety of items and 
relations must be used to show a pattern that is culturally 
specific.  In other words, while summer / winter dominate Tewa 
ideology, where seasonal evidence best supports the axiom, the 
Keresan Man / Woman is more susceptible to examination because so 
much that men and women did and do becomes part of the 
archaeological record.   
 Those representations of Keres culture with greatest 
salience in the archaeological record are the West / East 
orientation so important for the flow of iyanyi at the level of 
cosmic emanations, that between men / women at the interpersonal 
one, and those of line / curve and of hard / soft (stone / clay) 
at the sensory one.  In addition, each of these oppositions has a 
central mediator, related to the concept of Mind, to fill the 
triple categories that constitute every Keres context.   
 Most of the mediators have been treated previously, but it 
is important just now to specify that for the sensory emanations, 
the mediators are the D-shape between line / curve and flexible 
objects sharing qualities with both the hard and soft.  For 
example, in the distant past, as stone work was a male task and 
pottery making was a female one, so basketry, involving flexible 
materials bent and stretched, was done by both sexes such that 
plaiting in more lineal compositions, like wickerwork altars, was 
associated with men, while coiling in circular patterns was done 
by women.  The consequences of these associations will be more 
fully explored when we look at archaeological details from Keres 
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  Adolph Bandelier had the good fortune to arrive at Santo 
Domingo in 1880 while it was being built on the eastern bank, 
documenting how efficiently construction was done by family groups 
-- Men doing the heavy labor and wives feeding them until the 
women applied the final plastering (Ellis 1983, xxxvi). 
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prehistory.  Throughout, no single association is sufficient to 
identify ancestral Keres.  Instead, it is the overall pattern, 
the combination of relations at a certain time and place, that is 
most telling.   
 Through the stages of the Pecos Classification, I once 
backtracked or upstreamed from the ethnography into the 
archaeology, but, beginning with modern Ceramic Pueblo V and 
moving backward to Pueblo I periods, then on to Basketmaker III 
and into the Archaic became too cumbersome and self-serving.  
Rather, since the overall model of Keres culture was presented in 
the first half, this chapter discusses its development from 
Archaic to modern times instead of its fading into a remote past. 
  
 Already, many Southwesternists have attempted to reconstruct 
the movements of people considered to be ancestral to modern 
Pueblos (Wendorf and Reed 1955, Ellis 1967b, Ford, Schroeder, and 
Peckham 1972).  Such reconstructions have been general and 
impressionistic, based upon sequences of changing pottery types, 
some distinctive architectural features, and a personal sense of 
local archaeology derived from field experience and banter with 
other excavators.  Here, however, the logic of certain forms and 
relationships, derived from the ethnography, will be emphasized 
to establish a pattern of Keresan prehistory, and to set it off 
against comparable developments in other regions of the Southwest 
where academic agreement has located other language groups, while 
also allowing for migrations over time and place.   
 
  The Archaic 
 
 Cynthia Irwin-Williams (1973), seeking to define Keres 
ancestry in the Archaic, designated their continuing tradition as 
the Oshara within the more general Picosa Desert Archaic at the 
start of the Anasazi (Puebloan) continuum, as defined by the 
Pecos Classification of techno-artifactual developments, divided 
into periods from Basketmaker I-III to Pueblo I-V.23 
 Research since then has identified an earlier Paleo-Indian 
occupation before 7,000 years ago, when these big-game hunters 
gradually moved east into the Great Plains.  In succession, 
moving eastward from California, hunting and gathering Archaic 
peoples settled in the Southwest, elaborating their technology 
through the Basketmaker Lithic and the Pueblo Ceramic periods, 
when the economy shifted to intensive farming supplemented by 
natural harvests (Schoenwetter and Dittert 1968).   
 The Southwest branch of the Desert Archaic, the Picosa, 
includes the Pinto Basin (Pi-) found in areas of modern central 
and southern California, the Cochise (-co-) of southern Arizona, 
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  The alternative is the Gladwin Classification divided into 
roots, stems, branches, and phases. 
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and the San Jose (-sa), a splinter group from the Pinto Basin who 
settled throughout the northern Southwest.  A few centuries after 
the birth of Christ, the Ceramic complexes included pottery, 
farming, and settled village life.  Thus, the Pinto Basin 
developed into the Hakatayan-Yumans of the Colorado River, the 
Cochise became the Hohokam-Pimans (with some influence from 
Mexico) in southern Arizona and the problematic Mogollon of the 
Arizona-New Mexico mountain ranges, while the San Jose became the 
Oshara-Keresans of the Anasazi.  Mogollon migrants, ancestral to 
Tanoan speakers (Eddy 1966), a thousand years ago, moved up the 
Rio Grande Valley and into northwestern New Mexico, effectively 
encircling the Keresans and stimulating the cultural entrenchment 
or defensiveness that lead to Chaco Canyon.  This migration 
resulted in a crossing over into the Anasazi tradition of these 
former Mogollon.24 
 A separate, little known Archaic branch, related to the 
Frontera complex of northern Mexico -- particularly in the states 
of Coahuila and eastern Chihuahua and the New Mexico-Texas border 
-- probably represented ancestors of the Zuni.   
 This rough outline of ancestral languages and archaeological 
complexes refers not to whole populations, but rather to the 
elites who formulated later localized developments.  Some have 
argued that such reconstructions are useless (Plog 1978), but 
this academic tradition of culture history has been an important 
focus in Southwestern research, tracing the developments of 
modern cultural and linguistic descendants by a full use of the 
archaeological record.  The arid climate, allowing superb 
preservation of the full range of artifacts (wood, feathers, fur, 
and stone), and the monumental architecture, build under priestly 
authority, demand the kinds of rigorous analysis and synthesis 
that only the Southwest can contribute to the prehistory of North 
America.   
 Indeed, much of Southwestern prehistory is already known in 
broad outline.  Of the different Pueblo linguistic clusters, we 
are relatively certain that the Hopi originated among Numic 
speakers of the Uto-Aztecan stock and founded the Kayenta branch 
of the Anasazi about AD 1100, if not earlier.  They became 
Pueblos during close contact with ancestral Keresans living in 
the Four Corners area (where New Mexico, Arizona, Colorado, and 
Utah intersect).  The Zuni probably originated in the Penutian 
stock along the Mexican border, arriving in west-central New 
                     
    
24
.  Early Southwestern archaeologists, having defined the 
Anasazi, assumed other traditions were variants or aberrations of 
it.  Over time, however, archaeologists realized these were not 
variants but independent traditions.  These four separate branches 
became known as the Anasazi, Mogollon, Hohokam, and the Hakatayan. 
 Further, the Anasazi Archaic / Ceramic border actually occurred 
in Basketmaker III. 
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Mexico about AD 1300 and interacting with resident Keres already 
there.   
 The various Tanoan pueblos have a long ancestry in New 
Mexico, first as members of the Mogollon and, after AD 1000, as 
migrants who diverged into the Tiwa along the Rio Grande, the 
Towa in the western highlands, and the Tewa near the Colorado 
border, particularly at Mesa Verde and the Chama basin.   
 According to chronologies worked out for Acoma by Alfred 
Dittert (1959) and for Sia by Cynthia Irwin-Williams, Keresan 
ancestry in the Southwest covers a period of at least 7000 years, 
when Pinto Basin migrants moved along northern Arizona and New 
Mexico to become the San Jose.  Eventually, the ancestral Keres 
population clustered in the area bordered by rivers now called 
the San Juan, Little Colorado, and Rio Puerco of the East.  Near 
the center of this area is Chaco Canyon, which developed into the 
theological center of the Keres before it was abandoned after AD 
1100 for settlements that colonized the middle Rio Grande and its 
tributaries, where the modern Keresans remain, surrounded by 
other languages.   
 This, in outline, is the path of Keres development in terms 
of modern state and tribal locations.  Irwin-Williams (1973) has 
called the distinct chronology leading into the modern Keres the 
Oshara, recognizing it as the branch of the Anasazi that did the 
most to define the tradition and become the disseminating hub of 
Puebloan culture.   
 This emphasis on a focus, nucleus, locus or nexus is also in 
keeping with the prehistoric adaptation of the Oshara, whose 
sites indicate a preference for centrally-located base camps near 
springs or other water sources so vital in this arid climate.   
 The Oshara tradition begins with the Jay Phase (BC 5500-
4800), whose tool kit "suggests a mixed spectrum of subsistence 
activities, adapted to year-round exploitation of local 
resources, whose maximum concentration was accessible from 
permanent water localities" (Irwin-Williams 1973, 5).   
 In the Bajada Phase (BC 4800-3200), sites are more numerous, 
indicating a slight population increase, despite a deteriorating 
climate, with base camps located at canyon heads and secondary 
special activity sites on mesa slopes and canyon rims.   
 The San Jose Phase (BC 3200-1800) included a more favorable 
climate, "greatly increased effective moisture, dune 
stabilization, and soil formation" (same, 7), helping "to 
increase the number and reliability of springs and to improve 
somewhat the character, quantity, and reliability of certain of 
the economically valuable flora and fauna ...  Base camp debris 
is both more concentrated and more extensive than in the Bajada 
Phase" (same, 8).  The tool kit is more poorly made, but 
indicates the beginning of a full seasonal round of economic 
activities.  "Important additions are shallow basined grinding 
slabs and simple hand stones made of cobbles, both of which 
permit more effective utilization of grass and other seeds  
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(same, 8).   
 Joseph Toulouse (Bryan and Toulouse 1948), who first 
identified the San Jose complex, told me that these habitation 
sites had a number of small hearth areas around a larger central 
hearth.  Such a central fire provided the focus for communal 
activities and suggests that the important fire / water (heat / 
moisture) opposition so pervasive in Puebloan religion had its 
origins in such San Jose camps near water.   
 Also, the San Jose levels in Jemez Cave near Albuquerque, a 
floor filled with fragile remains, clearly indicated a sexual 
division of labor.  Debris from male activities like stone 
working and hunting tasks was at the front or rim of the cave, 
while that from women was inside and near the rear.  This spacing 
suggests that the important outside / inside symbolism associated 
with water / hearth, winter / summer, and men / women also 
received elaboration during the San Jose.   
 Of course, the sexual division of labor, which began long 
before the San Jose, has been a vital aspect of all primate and 
human adaptations.  Rather, it is from the San Jose that we have 
the first confirmation both of the universal pattern and of its 
importance to Keresan ancestors.  In short, the gender ideology 
of Keres culture was evident during the San Jose, in preparation 
for its institutional elaboration in the next phase.   
 The Armijo Phase (BC 1800-800) marked the addition of 
limited maize farming into the subsistence pattern.  Not 
surprisingly, the maize seems to have been grown in canyons on 
narrow flood plains near the headlands where springs were 
located.  While only a small contribution to the diet, maize held 
definite future promise as "a relatively concentrated, relatively 
reliable and seasonally abundant resource, which could for the 
first time provide a source of localized temporary seasonal 
surplus" (1973, 9-10).  Features and scatter indicate patterned 
work areas, seasonal activities, and population concentrations, 
like that in the fall (harvest time) at Armijo Shelter, "a cliff 
base overhang located at a canyon head near the best of the seep 
springs" (1973, 10).  This shelter also included evidence of 
early ceremonialism, most particularly a stone phallus suggestive 
of a thousand year continuity in Pueblo fertility rituals (Miller 
1975).   
 The En Medio Phase (BC 800-400 AD) is a local variant of 
Basketmaker II, as the succeeding Trujillo Phase (400-600 AD) is 
a variant of early Basketmaker III.  These phases reflect an 
increasing reliance on maize and a related population growth.  
"All of the cliff base sites produced evidence of intensive 
repeated occupation, although most are much smaller than Armijo 
[Shelter] ... Likewise none of the others produced as varied or 
extensive tool assemblages, nor any magico-religious objects.  
Much in evidence at all of these sites are well made, sometimes 
slab lined, storage pits ... The potential for lengthy occupation 
of these smaller sites was probably much increased by the 
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development and growing importance of storage pits" (1973, 12).  
"Deep basined grinding slabs and cobble handstones are abundant 
throughout, while new flat and troughed grinding slabs and long 
flat handstones were introduced late" (1973, 13).   
 The brief Trujillo Phase reflected accommodations to an 
increased population, including the first evidence for bow and 
arrow use and for the manufacture of plainware pottery of the 
Lino Grey type.  A new kind of seasonal site also occurs, located 
on north-south dune ridges cut from the gravel-capped uplands.  
These ridges afforded large concentrations of wild grasses, 
cacti, yucca, amaranth, chenopods, and juniper berries from April 
to September.  Water was accessible to such sites from stream 
beds running parallel through the dunes.  Despite such 
diversification reflective of a larger population, expanded 
seasonal round, and greater number of camps, Armijo Shelter 
remained the ritual nexus for the Arroyo Cuervo drainage.   
 The elaboration in technology following an increase in 
population indicates that Trujillo was the source of the 
distinctive artifact categories that carry us through the Keresan 
chronology:  stonework and pottery, respectively associated with 
men or with women.  As we will see, these categories also reflect 
the symbolic attributes of Man as exclusive and of Woman as 
inclusive.   
 Temporary shelters or habitations appear in the sites of 
this time period, but it is not until the later Basketmaker (BM) 
III and Pueblo (P) I periods that villages or settlements develop 
with clustered households.   
 For the Cuervo region, the Sky Village (AD 6-700, late 
Basketmaker III) and Loma Alta (AD 700-850, Pueblo I) Phases 
reflect the change "from a strongly seasonal mixed foraging-
agricultural state to one of nearly full sedentarism ... 
complicated by the occurrence of a major climate change ... a 
brief but extreme period of desiccation and disastrous erosion 
which occurred between 600 AD and 700 AD."  (1973, 15).  In 
consequence, people congregated in the wide valley bottoms with 
farming potential, founding "pit houses, slab lined structures, 
or later, single above ground adobe or crude masonry rooms 
together with associated hearths" (1973, 1).  Aiding the 
transition was the discovery that corn kept longer on the cob 
than shelled, so the cache pits for kernels of BM III were 
replaced by the cob storage rooms of P I (Sebastian 1992, 109).   
 With this last addition of above-ground masonry, the phases 
from Pueblo I to V fluctuate with regard to the type and degree 
of sedentarism for farming and ritual, especially in terms of 
large, preplanned architectural communities like those of Chaco, 
as distinct from villages in the pueblo apartment or condominium 
style.  In the process of developing this multi-storied compound, 
pithouses gave way to surface rooms.  The pit or subterranean 
houses were developed for shelter and dry storage, while storage 
pits gave way to storerooms built in arcs behind a pithouse.  In 
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time, these storage cists developed into habitable rooms which 
show evidence of occupation, such as internal hearths and 
household debris.  The occupants were women and children since 
the pithouses continued to indicate male use as they were 
gradually converted into the underground ceremonial rooms now 
called "kivas" (Brew 1946, Bullard 1962).  These buildings were 
not the modern, community, church-like town kivas, but rather, 
the fraternity or priesthood chambers which have a separate 
development from that of the two Inside / Outside or East / West 
kivas now so characteristic of Keres towns.   
 In all likelihood, the Inside or Town Kiva emerged from the 
ceremonial center or locus that began at least with the large 
hearth in some San Jose camps and developed through ritual 
centers like Armijo Shelter.  Its distinctive character was 
achieved finally when, in contrast to the importance of pottery 
for women, stone slabs gained symbolic significance.   Slabs and 
sherds are contrasting features in Keres sites.   
 This opposition of slab / clay is probably the most 
distinctive attribute of Keres architecture after the appearance 
of sedentarism.  It continues into the present, especially in 
ritual, a millennium after its practical beginnings.  In a later 
section, we will consider evidence that the great kiva, the 
archaeological ancestor of the Keres town kiva, emerged from a 
ring of standing slabs to become the enormous masonry sanctuaries 
of Classic Pueblo III, especially at the pan-Keres center at 
Chaco Canyon.  Other large slab rings, separate from shrines, are 
located in regional community centers that gave rise to some of 
the modern Keres towns.   
 Indications are that separate developments of the great kiva 
(also called a sanctuary) and priesthood chamber coincided with 
an increasing emphasis on East / West symbolism, especially 
evident in architecture, and presumably related to an even 
earlier association with the Sun as a source of supernatural 
power.  As seen in the modern towns, the East Kiva is the inside 
one associated with men and women under the care of the Town 
Priest, while the West is the Outside one, associated with male 
activities under the authority of the Outside, Country, or War 
Priest.   
 As these claims differ from the usual interpretations of the 
archaeological record from the Southwest, I will review evidence 
for the continuity of nexus-like fires, sacred sites, and great 
kivas; of religious beliefs as promulgated by a priestly 
theocratic class, and of gender symbolism using hearth / spring, 
summer / winter, adobe-clay / stone-slab, house / chamber, Inside 
/  Outside, and so forth as representatives of, respectively, 
Woman / Man.   
 A full examination of Southwestern archaeology (McGregor 
1941, Wormington 1964, Gladwin 1957) is beyond my scope, yet I 
will review sufficient data to make my argument compelling.  
Rather than survey the entire area, however, I will consider the 
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best examples from different time periods to establish these 
continuities within a range of larger variations.  Where 
possible, comparison will be made to another site from about the 
same time to show a contrasting cultural pattern to better 
highlight Keresan distinctiveness.   
 From the modern situation, we can see that the Keres and the 
Tewa, or the Tanoans more generally, emerged from similar Archaic 
adaptations to the same general region.  Each, while evolving 
from a shared, common, pre-Pueblo conceptual framework, chose to 
emphasize an important aspect of the whole as a way of achieving 
a distinctive integration based on contrasting echos.   
 Given the generalized seasonal and sexual divisions of labor 
common to the Archaic, it is not surprising that the Keres and 
the Tewa have polarized their cultural differences by giving 
differential cultural emphasis either to the seasonal, as in the 
Tewa Summer / Winter moieties and hot / cold categories, or to 
gender, as in the Keres Man / Woman echo.  In a similar way, they 
further polarized these symbols by reversing the basic 
definitions of each across their cultural boundaries (Miller 
1972).  This polarization is so systematic and consistent that it 
must be the handiwork of the priesthoods seeking to regularize 
such differences, especially since some of the fraternities 
diffused from the Keres to the Tewa, indicating the intensity of 
their close if diametrical relations.   
 
  Basketmakers  
 
 As generally understood, the Basketmaker Period extended to 
700 AD in many areas, marking the development of farming, 
ceramics, and pithouse communities, often inspired by influences 
from Mexico.  The type site for Basketmaker III is Shabik'eshchee 
Village in Chaco Canyon, excavated under the direction of Frank 
H.H. Roberts in the summer of 1927, the same year that the 
Southwestern Classification was formalized at the first Pecos 
Conference (Kidder 1927).  This site was later dated in the AD 
750s by Harold Gladwin's method of tree-ring analysis, making it 
much too late to be the source for Basketmaker III innovations.  
Yet the site otherwise suggested that it had played an important 
role during Basketmaker III.  Hence, the site remained an anomaly 
until Alden Hayes (c1973) found two unexcavated pithouses (Y and 
Z) there, exposed wooden supports in them, and received more 
realistic dates from AD 550-600, if not earlier.   
 What first caught my attention at Shabik'eshchee was the 40 
foot circle of sandstone slabs around an interior bench also 
faced with slabs.  This was identified by Roberts (1929, 73) and, 
later, Vivian and Reiter (1965, 101) as an early great kiva.  In 
comparison with the others I have identified, however, it seems 
to occupy an intermediary position between the earlier slab ring 
and the later masonry sanctuary.   
 Using the Vivian and Reiter (1965, 100-102) list, I added 
 Basketmakers 
 
 86 
other examples from site reports, without being exhaustive, to 
determine three stages in the development of the modern town 
kiva.  Rings of standing slabs occur at Broken Flute Cave along 
the northeastern Arizona border -- with dates from AD 620-80 and 
a strong clustering of 620-30, at Site 1 in Cahone Canyon near 
Ackman, Colorado -- with an impressive diameter of 81 feet, and 
at Whitewater Group 2 near Allantown, Arizona (Roberts 1939, 103, 
figure 25; 124-8), with a diameter of about 37 feet, but the 
dates are late (AD 840-60), confusing its interpretation.  In 
keeping with its location on the northern periphery of the 
Anasazi, something of a backwater, the dates for the pithouses 
associated with the Cahone ring are equally late (AD 855-72).  
Another ring, as yet unpublished, stands on Sky Village or 
Helicopter Mesa in the Arroyo Cuervo region.   
 Rings with bench, both slab lined, and some interior 
features (fire box, ventilator, and post supports) suggesting the 
later masonry sanctuary, occur at Juniper Cove near Kayenta, 
Arizona and at Shabik'eshchee.  A rectangular foundation with 
bench at Blue Mesa near Durango, Colorado (Vivian and Reiter 
1964, 101) is clearly out of character with the others and thus 
is probably not ancestral to the Keres.  As such, it is a logical 
prototype for the rectangular sanctuary of Fire Temple at Mesa 
Verde.  In fact, these rectangular shapes suggest Tanoan usage 
since each represents a polarized opposite of the slab circle 
consistent with Keres development and thereby in keeping with the 
modern reversals between these two Anasazi complexes.   
 Another slab ring with bench, with a diameter of 43 feet, 
was found at Site 1 in Cahone Canyon, suggesting that it was the 
successor to the earlier ring.  Also, there is a ring at Salt 
Point (Hibben and Dick 1944) near Chaco Canyon.  A 63 foot slab 
ring with bench was found by Earl Morris at La Plata Site 33, 
with a date of 830.   
 Masonry great kivas, sometimes called sanctuaries to help 
distinguish them from all the other types of kivas (Leinau 1974), 
are well known from the Chaco region, where at least 10 have been 
excavated and others surveyed.  Basically, they seem to be of two 
types, suggestive of increasing amounts of societal integration. 
 Each of the great house ruins apparently had at least one 
sanctuary in its plaza or nearby.  These were community kivas, 
presumably, and the ancestors of the modern East Kiva.   
 Moreover, isolated sanctuaries or great kivas, removed from 
any particular ruin, were strategically located to serve as the 
focus for a community scattered among Bc unit villages.25  
                     
    
25
 Smaller hamlet or villages ruins are now called Bc units 
because in the initial surveys of the Southwest, A designated 
Arizona and C (capital letter) was Colorado, so New Mexico became 
B.  Sites were then recorded with a regional designation like c 
(lower case letter) for the Chaco, hence Bc means a site in Chaco 
Canyon, New Mexico.  There are hundreds of these Bc hamlets 
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Excavated examples of these are Kin Nahabas, appearing to date 
around AD 1000, and Casa Rinconada, better known and dating about 
AD 1100.   
 According to the most recent survey of Chaco, sanctuaries 
were more common in the canyon than previous research suggested:  
Five isolated great kivas were recorded, each situated in the 
midst of a cluster of contemporary pueblos.  Although all five 
were Pueblo II and III in age, we know from the old excavations 
at Shabik'eshchee, and from the 1973 excavations of 29 SJ 423 by 
the Chaco Center, that the great kiva was common in the canyon 
from Basketmaker III times.  Tree-ring dates from the later site 
indicate an initial construction at about A.D. 500.  Another 20 
great kivas were counted at 15 pueblos ... It can be seen that 
almost everybody in the area during that stage lived within a 
mile of a great kiva (Hayes 1981, 40).   
As an aside, Hayes (1981, 58) observed that  
Great kivas had their origin in the distant past, but in Pueblo 
III, the circular firepit was pulled out of the floor and raised 
in the form of a rectangular masonry box, and the earlier 
subfloor pits that flanked it were built as masonry vaults above 
the floor.   
 His matter of fact account of this transition belies the 
important cultural attitudes revealed by these actions.26  As we 
have already seen during the discussion of Acoma kivas, among 
Keres, buildings set into the ground were circular -- in keeping 
with the consistent symbolism of Earth Mother, while those built 
above the ground were angular -- appropriate for Father Sky and 
the manly Sun.  Further, as sanctuaries were reflections of 
community solidarity, it was fitting that they have both manly 
(square vaults) and womanly attributes (round hearth) within an 
overall circular shape.   
 In some of the Chacoan great house ruins, there are both 
great kivas and tower kivas (circular great kivas built within a 
square room on an upper story of the building).  I believe these 
different kivas were intended for the worship of and access to 
power associated with the earth spirits like the modern Maiyanyi 
in the case of sanctuaries and for that associated with sky or 
                                                                  
throughout the canyon so they became synonymous with it. Akins 
(1986, 11) describes the use of prior site designations for the 
Chaco. 
    
26
 The opposition of round / square was and is important among 
all Pueblos.  For example, in Arizona, among Hopi ancestors, "in 
most areas of the state, round belowground dwelling structures 
were replaced by rectangular aboveground ones between A.D. 700 and 
1000" (Martin and Plog 1973, 34).  Charles Adams (1991) argued 
that square kivas became important in connection with the spread 
of the Katsina cult after AD 1300. 
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rain spirits (like the modern Shiwana) in the instance of tower 
kivas.  This seems appropriate in terms of present Keres belief 
and practice.  As such, this pattern is different from the kiva-
tower combination in the Mesa Verde, which suggests that 
immortals were being drawn from the air into the kiva much as 
modern Tewa shrines are sometimes called "airports" for spirits 
(Ortiz 1969, 24).   
 In addition to the Chacoan sites, great kivas have also been 
found in the so-called Chacoan outliers, such as Aztec (Morris 
1921-8), Salmon, and Lowry ruins to the north or at Nutria and 
Cebolleta Mesa to the south.  Presumably, these reflect town or 
community integration on a seasonal basis, with the Chacoan ones 
used predominantly in the winter and the others during Spring and 
Fall farming.  We will shortly consider this topic further in the 
discussion of Pueblo III in Chaco Canyon.   
 
Regions  Slab Rings  Benches  Masonry 
SW Colorado Ackmen (81')  Cahone (43') Lowry  
NE Arizona Brokn Flute  Juniper Cove    
Cibola (Zuni) Whitewater (37')    Nutria  
Animas River     La Plata (63') Aztec  
Chaco      Shabik'eshcee (40')  
   Salt Point 
 
 Now, we can return to the Basketmaker sites.  There are 
clearly many more of these pithouse villages than have been 
identified because their antiquity has meant that they have been 
silted over, built upon, or utterly destroyed by nature or man.  
What sets them apart, however, is evidence for ceremonial centers 
associated with an emerging class of priests.  This situation was 
earlier suggested by Vivian (1959, 85), whose "incipient 
theocracy" was an 
Inference from the specialization in ecclesiastical architecture, 
so to speak, ... whether disregarding or taking into 
consideration the possibility of external influences from the 
Meso-American region, we see throughout the Chaco and Mesa Verde 
area that the basic, town-dwelling, agricultural pattern with its 
religious emphasis upon agriculture, had become well established. 
  
 Vivian (1959, 85) hedged, however, by arguing that "such a 
theocracy never developed into an identifiable, priestly ruling 
class; and that a priestly ruling class was not in evidence as 
such at the time of European contact."  I infer from this that he 
had in mind Pueblos like the Hopi, who are usually regarded as 
egalitarian, although this is erroneous because their priestly 
rulers have been misunderstood by academics (Whitely 1988, 64-
70).  While the priestly control of knowledge still constitutes 
the basis for ranking among the Hopi, who were never centralized, 
the modern Keres give every indication of an earlier period with 
an intertown theocracy that can still be glimpsed among the 
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modern towns.  Further, this hierarchy was not noted by Europeans 
because religious persecution warned the Pueblos to keep their 
priesthoods a closely-guarded secret for their own protection.  
Until the consistent duality in Keres culture was recognized, the 
logical intertown organization of the Keres could not be 
appreciated.   
 It has long been held that the inspiration and details for 
much of Puebloan agriculture and ritual came from the south, 
particularly Mexico.  While such influence cannot be denied, it 
is important to understand that the ancestral Keres probably met 
these influences not as pawns but as masters of their own fate.  
The internal consistency of Keres culture and its reflection in 
ancestral sites suggests that Mesoamerican features were 
integrated into the earlier patterns, rather than forcing a new 
one to be made of whole cloth.  In short, the Keres as Oshara and 
later peoples controlled their own assimilation of foreign 
traits, rather than being dominated by them.   
 In the period before AD 1000, these traits filtered through 
the Mogollon, whose "great lodges" probably functioned as 
community buildings from AD 1 to 600.  At its most distinctive, a 
great lodge was kidney (rounded D-) shaped with a stepped entry 
ramp (Wheat 1955, 58).  Again, this form contrasts with the use 
of slab rings.  Further, the ramp itself may have been reversed 
by the ancestral Keres to make it distinctively their own.   
 Unfortunately, the best example for this is Casa Rinconada, 
several hundred years later, where a buried walkway slopes up to 
emerge at the center of the floor.  Assuming that this feature 
was a development from earlier examples during the intervening 
centuries, a comparison, therefore, can be drawn, especially in 
terms of the formalization of the belief in the Maiyanyi earth 
spirits, who would have been enticed into the kivas at certain 
times.  The possibility, hence, is that the sloped entry into 
some Keresan sanctuaries deliberately reversed the entrance ramp 
of some Mogollon great lodges.  The sanctuary passage sloped 
upward into the center, while the lodge ramp rose toward the 
outer wall.   
 While each settlement probably had its religious leader(s) 
or family line of ritualists-curers, there were also large 
ceremonial gathering areas, the loci for various regional groups. 
 Each of them had a slab enclosure that served to represent 
regional cohesion.  As the symbolism of sky / earth, square / 
round, winter / summer, and fire / water served the interests of 
integration within the total environment, so that of stone / clay 
and West / East helped to capture the integral differences within 
the human community.  All of these oppositions, of course, were 
reflections of paramount Man / Woman categories, as can be seen 
in the construction and arrangement of Keres pithouses.   
 In the early days of Southwestern archaeology, Alfred Kidder 
referred to such habitations as "slabhouses," and thought they 
were a distinct tradition.  Such insight into diversity was 
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unusual since Kidder and others of his time recognized only a 
single all-purpose Anasazi tradition.  Here, inadvertently, he 
did identify a distinctive feature of ancestral Keres 
construction -- the use of such sandstone slabs, as one side of 
an articulated contrast that included the use of adobe, clay, or 
mud.  In the Basketmaker Period, such mud was usually mixed with 
wads of vegetable material, reaffirming its symbolic association 
with plants, women, and softness.   
 In short, the use of stone slabs was an aspect of manly 
contexts, while that of slabs and / or clay was associated with 
womanly ones.  Hence, slab rings as religious buildings were 
associated with men, while houses of stone and adobe were linked 
with families, particularly women as housekeepers.   
 Indeed, concern with gender was a prominent feature of 
ancestral Keresan architecture.  In contrast to the saucer 
depressions of Mogollon and later Navajo Reservoir pithouses of 
ancestral Tanoans, the deeper Oshara pithouses had low 
partitions, often of standing stone slabs, called wing walls or 
radials, separating the quadrant between the door and hearth from 
the rest of the floor.  Since grinding tools have been found in 
this section, it was a female work area.  In the rear of the 
house were stone-working debris and tools associated with men.   
 As the door often had an eastern exposure, women were 
located in the East and men in the West.  Further, a hole is 
sometimes located in the west section of the floor.  Known as the 
sipapu,27 such an opening in modern kivas serves as a channel to 
the underworlds, the focus during rituals of offerings and 
prayers.  Since pithouses became kiva chambers with this opening 
intact, direct continuity with the modern sipapu is indicated.28  
 Domestic activities gradually moved to the arc of rooms 
behind the pithouses, developing from the rows of storage cists 
of an earlier period.  At Ackmen-Lowry, these arcs indeed ran 
East and West in slab/ mud pairs, with the rooms entered through 
roof hatchways.   
The arrangement of these various kinds of rooms was as follows:  
a row of slab-lined rooms running East and West; to the south of 
them, a row of pole-and-mud-wall rooms; to the south of this 
double row of above-ground rooms, the pithouses (Martin 1939, 
462).   
Bullard (1962, 175) generalized from this and other sites to 
trace the evolution of pueblo multi-story architecture:  
                     
    
27
  SipapU or shipapu is one of the religious terms that the 
Hopi and other Pueblos borrowed from the Keresans.  
    
28
.  Variations in sipapu shapes have not been studied.  
Keresans made deep, tunnel-like holes, while Tewa made broader, 
more basin-like depressions, as appropriate for people who emerged 
from a lake.   
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The bringing together of slab lined storage rooms into arcs or 
rows behind the pithouses led to the development of surface 
architecture, so that by the end of Pueblo I true masonry 
multiroom surface structures were built.  Increased use of 
surface structures as dwellings led to a gradual shift in 
pithouse function from domestic house to ceremonial or communal 
chamber.   
 Thus, by the end of Pueblo I, the earlier gender spaces 
divided by wing walls became separate buildings.  Such a 
transition to surface apartments stands apart from that noted by 
F.H.H. Roberts (1930) for the Piedra district of Colorado, where 
pithouses with sloping walls were jammed together to form a 
connected block of rooms behind a single kiva.   
 These domestic units, according to Cordell (1979, 100), 
provided private space that allowed hoarding and limited access 
to produce, setting the stage for distinctions based on 
inequality.  Since Puebloan ranks were based on the control of 
knowledge, however, privacy was best achieved by leaving the 
community rather than retreating behind walls.  Again, her 
argument is a European rather than a Puebloan one.   
 As Paul Martin mentioned, not all of the rooms at his site 
had slab walls.  Some were made of jacal, again, in keeping with 
the inclusivity of Woman, especially within domestic spaces.  
This attribute of the womanly, having the qualities of both 
genders, also appears in the pithouses within some (or all?) of 
the ancestral Keres sites that seem to have been ceremonial 
centers.  At these sites, at least, the roles of Inside and 
Outside Priests would have been passed down family lines, perhaps 
as stem kindreds or patrilines that stood in contrast to the 
localized matrilines in the households, linked into clans 
(Davenport 1959, Steward 1937, 1970, Service 1968).  As each 
priesthood owned objects of great power, so too did important 
clans have fetishes handed down from its ancestors.  Parsons 
(1968) regarded this fetish-house-clan linkage as a fundamental 
aspect of Puebloan society.  When combined with the priesthoods, 
such a double descent system would be a logical beginning for the 
more elaborate one of the modern Keres.   
 As a consequence of this, pithouses, at sites with great 
kivas (as on the chart), appear to occur in pairs with one of 
them slab lined and the other plastered with adobe clay.  
Presumably, the first was the dwelling of the family of the 
Outside Priest and the latter that of the Inside Priest's wife 
and children.  The actual situation was more complicated, of 
course, but at least this much can be glimpsed from early 
excavations.  Future Basketmaker excavations, hopefully, will pay 
attention to this important but overlooked detail of 
intracommunity pithouse variation.   
 Unfortunately, if such variation was noticed, archaeologists 
typically assumed that it had only a practical function.  Thus, 
Bullard (1962, 149-50) argued that slab lining served to 
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reinforce weak walls or to hold back sandy soil.  While this may 
have been the case occasionally, the consistent contrast between 
slab and clay as a feature of pithouse architecture belies such 
practicality.   
 At Shabik'eshchee, the twenty-odd pithouses seem to 
represent two separate occupations with a break between them.  
Roughly half of the houses have wing walls, while the others lack 
any dividers.  Similarly, about half have slabs along the walls, 
although Roberts (1929, 16) thought that all of them had been 
slab lined before some had their linings removed for reuse 
elsewhere.  This deconstruction seems unlikely, however, because 
some walls had only a coating of clay plaster and no evidence of 
slabs or slab imprints.  While pairs of slab and adobe pithouses 
could be listed by comparable size, shape, orientation, and 
internal features,29 such dualism would not be conclusive without 
better excavation records.   
 In one example, however, a definite pairing can be seen.  
This is Pithouse M, also called the double house (Roberts 1929, 
49-52), since the structure had two hearths, two partitions, and 
two deflectors.  It was oriented southeast-northwest, with a slab 
deflector and entry on the southeast.  The walls were lined with 
slabs, with an adobe partition near the door, and a slab divider 
toward the west where a sipapu was located just in front of it 
toward the center of the room.  The firepit, south of the door, 
"had small stone slabs covered with plaster for its interior 
facing ....  The one at the north had been lined with plaster" 
(1929, 51).  Thus, the 19 x 16 foot room indicates a joint 
occupancy, with slab deflector, slab firepit, and adobe radials 
near the door; sipapu toward the rear; and slab partitions and 
adobe hearth at the back.  Each hearth group, therefore, combined 
slabs and adobe in different ways, with adobe given more 
prominence toward the East and slabs emphasized toward the West. 
 Possibly, Pithouse M was built for expediency at the start of 
the reoccupation of the side.   
 Recently, at least two other canyon sites (724 at AD 760-
820, 1360 at AD 850-1030, especially AD 950-1010) have also 
indicated occupation by paired or double families (Vivian 1990, 
158), as I surmised from Shabik'eshchee Village.  Since two women 
and three infants were buried on the floor of Pithouse B at Site 
1360 (1990, 199-202), matrilocal residence seemed likely.  "Most 
of the stone and bone tools were on the bench and 75% of the 
pottery was on the bench or behind the wing walls, leaving the 
central floor area for living and [food] processing.  Pottery 
                     
    
29
  For example, Miller (1972, 48) pairs 16 of the pithouses 
dug by Roberts as Slabs: O, H, L, F-1, N, F, D / Adobe: I, E, K, 
B, Q, G, A, C, P).  C and J were made of poles and branches.  M is 
the double house discussed.  Recently, two more pithouses (Y, Z) 
were excavated by Alden Hayes (c1973). 
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behind the southern partition was primarily large-volume 
containers used for storage, whereas most vessels stored on the 
bench were smaller.  Based on the diversity and quantity of the 
pottery (24 vessels), the presence of paired sets of decorated 
bowls, pitchers, and ollas, almost equal sets of culinary 
vessels, and some spatial distribution of paired vessels within 
the house [Peter] McKenna postulated that at least two families 
had occupied the structure" (1990, 202).   
 At Broken Flute Cave, the pithouses had radials made of mud 
foundations with a horizontal log or vertical slabs set along 
them.  The front of many of the houses had eroded away, so 
complete construction details were lost.  Of note at this site 
are two features.  First, on the eastern side, was a slab ring 
"constructed of a single row of sandstone slabs set upright" 
(Morris 1980, 40).  Second, directly across from it on the west 
was Pithouse 9 (1980, 35) with walls coated with mud, a radial 
composed of mud and logs ending in slabs to the cliff edge, and a 
deflector of pine slabs.  This deflector, a feature of modern 
kivas, indicates a ritual significance for Pithouse 9, as do the 
number of wood and clay figurines found in the fill.   
 Incidentally, the significance of the deflector as a sign of 
a religious building recalls an argument between Edgar L. Hewett 
(1943, 222, 289) and Jesse Walter Fewkes.  Hewett argued that the 
so-called deflector and ventilator shaft were really an altar and 
passageway.  Fewkes, whose opinion gained currency with the 
support of Neil Judd, held that the shaft merely brought fresh 
air into the kiva, while the slab deflected it away from the 
fire.  The evidence from Broken Flute Cave, however, suggests 
that Hewett had the correct cultural explanation.  Further, this 
interpretation has been confirmed by modern Keres priests who 
visited ruins and commented on these kiva features (Hoebel 1953).  
 Hewett spent his life in the Southwest paying careful 
attention to the natives of the past and the present.  In keeping 
with my larger argument, I would like to note his observation 
that "the religion of the Pueblos, as of all their cultural 
relatives, rests on two basic ideas:  namely, belief in the unity 
of life as manifested in all things, and in the dual principle in 
all existence, fundamentally, male and female" (Hewett 1943, 74). 
 Clearly, Dr. Hewett had been listening to some Keres, most 
likely during his excavation of Tyuonyi (1943, 218-31, 1909), the 
important protohistoric Keres site in the Rito de las Frijoles 
now part of Bandelier National Monument.   
 In terms of the flow of power, the so-called ventilator 
shaft served to direct power down and through the kiva wall to 
the so-called deflector where they rested in this altar.  As the 
different types of kivas developed, each performed a different 
function in terms of harnessing power.   
 For the Classic Pueblo III, two kiva types are well known.  
The so-called Chacoan kiva is round with a low, wide bench, a 
subfloor vent shaft, a slab deflector, and a roof of cribbed logs 
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forming a dome.  The subfloor vent probably relates to the 
inverted ramp of the sanctuary, as the slab deflector also 
implies strong continuity from the Oshara.   
 The Mesa Verdean kiva has a keyhole shape, six or more 
pilaster supports for the cribbed roof, a wall vent, and a 
layered masonry deflector.  It is not as obviously a part of 
Keresan tradition and I suspect that it had another cultural 
source.   
 The best example for the use of slabs and plaster in paired 
pithouses is Whitewater Group 2 with its slab ring, slab lined 
cists, and six pithouses (numbered 12, 13a, 13b, 14, 15, 16).  
Based on details of size and layout and the superimposition of 
later buildings over earlier ones, there are three pairs of 
pithouses at this site.  The earliest pair is 13a and 14 as both 
were small and built over.  Pair 12 and 13b were close in 
placement, size, and orientation, although 12 was later 
remodelled by the addition of a bench, throwing into question its 
tree ring date of AD 844.  Pithouse 13b was lined with slabs, but 
12 had only a plastering of adobe.  Pair 15 (with a date of AD 
857) and 16 had nearby granaries, but those northwest of 15 were 
square and those beside 16 were oval.  Appropriately, 15 had a 
facing of stone slabs covered with plaster (Roberts 1939, 135), 
but in 16 "The walls of the main pit were not lined with slabs; 
they were simply covered with a thick coating of plaster" (1939, 
151).  Thus, the squares and slabs of 15 were manly; the ovals 
and clay of 16 were womanly.   
 This pairing of pithouses around a ceremonial slab ring 
suggests communal cooperation among priestly leaders.  As Fox 
(1967, 165-185) has reconstructed Keres kinship terminology, male 
relatives were distinguished by whether they were related through 
the father (-mu males) or through the mother (-wa males) (1967, 
171).  I surmise that such terminology arose under conditions 
where the paired pithouses and later block units were 
perpetuating marriage alliances over several generations.   
 "Good" families would have passed particular curing 
techniques, sponsored by an animal spirit, down patrilines.  
Thus, men of certain families became famous for their abilities 
to perform ancestral treatments.  Given the animal patrons of the 
six directions and the combinations of songs, medicines, and 
goals, a wide variety of shamanic techniques were available, 
providing the context for the development of the small kiva or 
chamber that became associated with particular priesthoods when 
these were formalized in settled villages and, later, 
institutionalized in the greathouses of Chaco canyon and the 
outliers.  Over time, the ancient shamanism of the Americas 
became "professionalized" as the priesthoods of the modern 
Pueblos.   
 In keeping with the exclusive dimension of the manly, these 
finer distinctions would have separated out males related through 
the father (also with the Outside Priest) from those males 
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related through the mother and having womanly associations with 
the Tiamunyi Inside Priest.  In all, slabs relate to the male 
sphere of religion, spirits, warfare, and power, but slabs + 
plaster express community, economics, and children.  Buildings of 
jacal and / or adobe plaster seem to reflect the womanly in some 
more restricted female sense.  As the inclusive category, 
however, Woman had no reason to distinguish different degrees of 
involvement by the various genders.   
 Of all female activities, ceramics probably has had the 
greatest bearing on archaeological research because it is both 
durable over time and sensitive to cultural fluctuations.  Here, 
too, the Oshara and ancestral Keresans set themselves apart from 
other contemporaries by the use of mineral and glaze paints and 
of the linebreak decorating the rim, both reflecting associations 
with women.   
 Again, this interpretation contradicts the previous view in 
Southwestern archaeology, where it is assumed that the darker, 
harder, and more lustrous mineral paint was always preferred, 
regardless of cultural preferences, so those people in areas 
without access to iron or lead had to make due with carbon paint, 
ignoring the possibility of trade to supply such minerals.  In 
practice, the preparation was the same for both mineral and 
carbon paints (Hawley and Hawley 1938).  A plant, often Rocky 
Mountain beeweed (tansy mustard at Hopi), is boiled down to a 
sludge to make the basic carbon paint.  A pulverized ore, usually 
iron or manganese (lead for glazes), is added to the carbon base 
to make a mineral paint.  Of the two, mineral paint more closely 
reflects the inclusive quality of Oshara-Keres womanhood, 
blending soft plant with hard ore.  In the modern Keres Pueblos, 
the use of mineral paint was reinforced by the use of crushed 
stone as the tempering material.  This addition was not 
consistent over time, however, because it was affected by 
regional trade.   
 For example, Santa Ana was making sand-tempered Puname 
Polychrome in Pueblo IV when Sia was making a basalt-tempered 
version.  Both used a hard material for temper, but the 
difference between sand and basalt was more important for intra-
Keres town expressions than for intercultural differences.   
 More confusing, perhaps, was the use of carbon paint on much 
of modern Cochiti pottery, a very manly town likely to underplay 
the female associations with pottery.  The reason, however, was 
historic.   
First, very few local painted ceramics were made in Cochiti in 
the period 1700 to 1800.  Most were imported from San Ildefonso, 
or made at Cochiti by Tewa potters in completely typical Tewa 
style.  Second, whatever pottery was made by the Cochiti 
themselves during this period remained distinctly different from 
the contemporary Tewa wares (Harlow 1973, 46).   
 These Tewa were living among the Cochiti as refugees and as 
affines, so their women continued their own ceramic traditions 
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while also profiting from their economic specialization as the 
suppliers of pottery for the town.  Once aware that women of 
another cultural tradition were involved, the situation at 
Cochiti confirms the association of Keres women with mineral 
paint and Tanoans with carbon styles.  Incidentally, it also 
serves as a warning against assuming that only one cultural group 
occupied a site.  As we know from the present, members of 
different pueblos are often surprisingly friendly with each 
other, visiting back and forth or living away from home for years 
at a time.  This pattern is in no way unique to the present.   
 Another feature of pottery made by Keres women through the 
centuries is the addition of a painted line around the lip of a 
vessel except for a small gap or linebreak left between the two 
ends.  While often interpreted as a symbolic opening for the 
passage of spirits or an escape for any misfortune associated 
with the pot or potter, "Of historic groups, until recently the 
Hopi used it consistently, as did the Zuni.  It was standard at 
Keresan Acoma, Laguna, Zia, Santa Ana, Santo Domingo, and 
Cochiti" (Bruce Ellis 1951, 265).  Further, Ellis followed Morris 
and Burgh (1941) in linking the gap to an ancient fertility cult, 
centering around the Basketmaker II burden basket and 
intensifying during Pueblo II in the Chaco-Gallup area.  He 
quotes Zuni data from Frank Cushing to the effect that a closed 
line would snuff out the subtle source of life.   
The potency of the completed circle as a trap or a prison is 
widely believed in today in the Southwest ...  Among the Keres 
and southern Tiwa the stick-scratched or cornmeal-traced circle 
is used to capture recruits for Koshari or Kurena societies, to 
guard the corral during the hunt, to imprison witches or 
renegades against tribal custom.  The belief is recorded that if 
a man puts his hand into the mouth of a cooking pot while on a 
hunt he will become lost, always walking about in a circle ... At 
Santa Ana, ... the break formerly was an intimate and personal 
affair to the potter, which had to do with the well-being of her 
family -- its continuation and health (1951, 274, internal 
references omitted).   
 As these examples illustrate, the closed form was a manly 
one, associated with male activities of hunting, protection, 
ritual, and restraint.  Actually, it is more often square than 
circular in this context.  As the manly is a closed category, so 
the womanly is an open one, having its own characteristics, along 
with those of the manly to give it (her) completeness.  It is in 
this sense, then, that the gap or linebreak is to be understood 
as a Keresan development.  Once originated, however, like so much 
else that was Keres, it was adopted into other cultural 
traditions by the Hopi, Zuni, and Tanoans.  Yet, like a word 
borrowed from another language but meaningful only in terms of 
its origins, the line break best makes sense for the Keres, who 
continue its use within their own logical system.   
 Thus far, I have indicated the long and sustained progress 
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among the Oshara Keresan ancestors through a series of 
overlapping foci or nexi beginning with the central springs, 
larger hearths, and cavernous gathering places of the San Jose 
and continuing through the slab rings and masonry sanctuaries.  
Each nexus served to integrate a larger sense of community.  In 
addition, there were a series of internal differentiations 
expressing the similarity and difference among humans as men and 
women, conceived of in the broadest possible terms within an 
humane universe.  Among its expressions were the general 
oppositions of the seasons, winter and summer camps related to 
animal hunting and plant gathering, together with the more 
specific ones of slab / clay and of West / East.   
 In each case, West and slabs were more delimited, while East 
and adobe clay were more variable or mixed, often including male 
traits.  The prime motivation was the increasing access to and 
control of power, now known as iyanyi.  Presumably this is why 
the Oshara began to inclose spaces with slab rings, divide off 
the male and female activity areas in the pithouses, and, later, 
move into small kiva chambers and surface room blocks, to 
intensify male access to power.   
 Kivas added ventilators and altar slabs to direct and retain 
some of the power attracted to them, together with clay and stone 
effigies kept there for the same purpose.  Presumably, as sky or 
earth spirits, the Shiwana and the Maiyanyi were recognized as 
manly or womanly.  Other strategies were devised for attracting 
their power into the plaza or a tower kiva.  The chambers, 
derived from pithouses, served the specific purpose of housing 
ceremonies for the curing of internal and external diseases.  
These rites were family traditions passed down through sons, with 
those associated with the leading families including features of 
the others, much as Flint priests now must undergo initiations 
into other priesthoods in addition to their own so as to know 
"all the secrets."  Pervading all of these relationships has been 
the reverberation of Man / Woman as the organizing principal of 
Keres culture, the echo that provided consistency, uniformity, 
and continuity.   
 The culmination of all of these facets of Keres culture, 
spanning the period from AD 850 to 1150, was Chaco Canyon, the 
pan-Keresan center and the glory of Southwestern prehistory 
(Hewett 1936, Jackson 1887, Gladwin 1945, Gillespie 1979, Gwinn 
Vivian 1990, Sebastian 1992).   
 
  The Chaco Phenomenon 
 
 Today, this isolated canyon consists of over a dozen 
greathouse ruins and hundreds of smaller Bc unit ruins scattered 
in an area set apart from other Anasazi population 
concentrations.  During the occupation of Chaco Canyon, the major 
features of Keresan society were defined architecturally.  
Matrilineages occupied the smallhouses throughout the region, 
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while the leaders of major clans occupied the greathouses, both 
at outliers near clan lands and, in the case of important clans, 
in the canyon itself, where public ceremonies like those 
sponsored by the Antelope or Corn clans at Acoma (see the last 
chapter) took place.  Males, initiated into family priesthoods, 
used the small kivas as their chambers.  Both clans and 
priesthoods, arranged into alignments of kiva wings, cooperated 
in the use of great kivas as the overall integrative mechanisms.  
 Near the center of distribution of Oshara sites, the canyon 
itself runs East and West, making it an ideal Keresan focus.  For 
over two centuries, "the Chaco phenomenon" played an important 
role in the integration of the Keres and in the exchange of 
information and goods among all Anasazi groups and Mesoamerica.  
It is not accidental, therefore, that the large scale abandonment 
of the Chaco seems to coincide with the rise of the Mesamerican 
trade network centered at Casas Grandes in modern Chihuahua.   
 In his masterful survey, The Chacoan Prehistory of the San 
Juan Basin, R. Gwinn Vivian (1990) summarized the history and 
theories of prior research, particularly broader perspectives on 
the Chaco Basin region, before presenting his own theory of Chaco 
development in a final chapter.  Yet, by drawing his boundaries 
in terms of geography, cultural differences were obscured.   
 His perspective was further limited by looking only at the 
Eastern Anasazi record, rather than the entire northern 
Southwest.  Since Keresan speakers were settled among both 
Eastern and Western Anasazi, important aspects of prehistory were 
ignored.  Moreover, while Vivian (1990; 437) quoted Robin Fox on 
Keresan links to the Chaco, together with "a shift from lineage-
based "unit houses" to segmented villages composed of multiple 
sibs to unplanned towns incorporating matriclans and 
patrimoieites," the full articulation of Keresan society in terms 
of matriclans, priesthoods, and dual kiva wings, traced above, 
was ignored.  Thereby lost was the equation of smallhouses with 
matrilineages, small kivas with priesthood chambers, greathouses 
with clan fetishes and leaders, and great kivas with integrative 
kiva wings.   
 Rather, Vivian was particularly concerned with issues of 
environment and climate in the basin, and, in terms of these 
survival issues, he contributed a great deal.  As he noted, Chaco 
canyon was advantaged over other parts of the basin because of 
its size and access to rain runoff from both head and side 
drainages (1990, 2).  The canyon itself was a divide between 
primarily marine sediments to the northeast and land deposits on 
the southwest (1990, 16).   
 In tracing the history of research in the canyon, Vivian 
observed that while there was an early tendency to focus only on 
the canyon greathouse ruins (the Chaco Core) and to regard them 
as cultural experiments or deviations from Northern Pueblo 
history, present researchers assume that the Chaco Phenomenon 
"was an indigenous development with roots in the late Archaic" 
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(1990, 7, 13).  Moreover, persistent attempts were made to link 
together central greathouses to define some sense of a larger 
Chacoan community.  For example, Edgar L. Hewett, the neglected 
Chacoan theorist, considered Pueblo Bonito, Chetro Ketl, Pueblo 
del Arroyo, and Casa Rinconada as a single town (1990, 52).  As 
early as 1881, Lewis Henry Morgan noted that the same town plan 
was used for Hungo Pavi in the canyon and for Aztec West along 
the Animas River.  Indeed, recent surveys suggest that there may 
have been a low wall around the four Core sites of Pueblo Bonito, 
Chetro Ketl, Pueblo del Arroyo, and Pueblo Alto (1990, 447, 482). 
  
 While tracing the Chacoan development from the Archaic of AD 
500, particularly in terms of the growth of the great kiva, 
Vivian nevertheless noted considerable experimentation or 
creativity within the canyon and basin as evidenced by 
architectural redesignings.  In particular, the rectangular 
Northeast Foundation built to the southeast of Bonito in 1070-75 
suggested an attempt to break from the D-shape that long 
dominated the ground plan of this central greathouse (1990, 56, 
284).   
 Vivian was particularly concerned with tracing the 
increasing recognition by researchers that greathouses and 
smallhouses were occupied at the same time, both in the canyon 
and in the basin.   
 Past theories devised to explain the difference between 
great and small houses, always emphasizing the latter, invoked 
immigrant colonists, Mexican traders (pochteca, trocaderos), 
turquoise trade, cultural progressives or conservatives, 
different languages, wealth differences, complex ecology, and 
levels within administrative hierarchies (1990, 395, 407).   
 Before excavations and surveys, the National Parks Service 
Chaco Center argued for a redistributive network centered on the 
Core, but, after excavations, pilgrimages into the Core for 
"consumption events" seemed more plausible, with the intimation 
"that compensation for ritual services was construction labor on 
great houses to enlarge accommodations for future pilgrims" 
(1990, 408).  Smallhouse excavations also suggested that craft 
specializations, particularly in turquoise, by these farmers was 
used to trade for food from outside the canyon (1990, 415).   
 While Vivian recognized a common origin for both great and 
small houses going back to the Archaic, he saw their difference 
as primarily related to social organization.  The smallhouses, 
which he attributed to the Cibola system, were each occupied by a 
localized lineage, presumably of women (1990, 446).  "Cibola 
social relationships were embedded in the lineage and functioned 
through the lineage for the duration of the Chacoan presence in 
the Basin" (1990, 449).  He noted for the greathouse, called San 
Juan, "that two systems were present in the Basin from at least 
400 and that one of them, the San Juan, was organized on the 
basis of dualism which became a critical factor in the evolution 
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of Chacoan-San Juan nucleated communities in the Chaco Core" 
(1990, 491).   
 Within recent decades, moreover, others have suggested that 
greathouses at Chacoan outliers were built and occupied by a 
"selectively male colony" which intermarried with local women 
(1990, 76).  Over time, these outlier greathouses, whether 
ancestral (organic within the site cluster) or scion (added 
later), formed a Halo around the western two-thirds of the basin.  
 Unlike prior scholarship which noted a break between 
Paleoindian and Archaic occupations of the Southwest, some of the 
latter may have remained in the region and adapted to a foraging 
economy about 7500 years ago.  By the Late Archaic of 5000 years 
ago, a pronounced seasonal round had developed (1990, 84), with 
some evidence of maize growing about 3000 years ago.   
 While Vivian did not consider Archaic (Picosa) variants 
outside the later Eastern Anasazi region, after the transition 
from the Archaic to Basketmaker II, he carefully considered 
subregional variants for each time period.   Since the Archaic, 
these variants went from two to four examples, with a distinct 
overlap occurring in the canyon and leading to the flourishing of 
the Core.  Since these complexes have already been considered in 
terms of the chronologies of Puebloan languages, such variants 
will not be discussed further, except to note that Vivian largely 
obscured the Oshara tradition of Keresan development from others 
of the same times and places.   
 With reliance on the farming of corn, beans, and squash 
about the time of the BC/AD shift, the foragers moved into the 
upland mountains and the farmers took over the floodplains and 
lower elevations (1990, 120).  While the use of slab linings was 
traced from pithouses to surface rooms, no special attention was 
paid to their significance.  At a Lupton site dated around AD 
800, "Brownwares were primarily associated with D-shaped pit 
houses with benches, but most graywares were found in circular, 
benchless pit houses" (1990, 148), which suggests Mogollon 
inspiration for the D-shape that later became so important for 
indicating priestly or religious sites.  In the north, great 
kivas were becoming more common.   
 With the elaboration of sites in the Canyon after AD 920, 
social mechanisms devised to balance population density with 
resource availability included "task diversification and 
specialization within and between settlements, variable 
settlement patterns, and exchange within established networks" 
(1990, 168).   
 Surveys found 50 or more outlier sites (1990, 234), both 
ancestral and scion, scattered around the basin, but only about 
half had great kivas (1990, 234, 243).  Since each of the seven 
modern Keresan town has about a dozen clans (7 x 12 = 84), clan 
ownership of outliers seems possible.  Only the most important 
clans, such as Corn and Antelope which sponsor major rites at 
Acoma (see last chapter), had greathouses in the canyon.   
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 Within the canyon, three great kivas were located at Casa 
Rinconada, Kin Nahabas, and site 29 SJ 1642 east of Wijiji (1990, 
249, 251). (Two others have been mentioned).  Such great kivas 
served as the integrative mechanisms for district and regional 
communities.   
 Small or chamber kivas were distinguished as Chacoan (1990, 
Figure 6.15) or Mesa Verdean (1990, Figure 8.4), along with 
hybrid kivas, combining features of both, during the Late Bonito. 
 The Chacoan had "low, wide benches, horizontal log pilasters, 
subfloor ventilator, slab deflector, and roofs laid directly on 
the wall top or in some cases cribbed, with cribbing beginning on 
the pilasters" (1990, 161).  The Mesa Verdean had a keyhole shape 
and "were deep, had a ventilator and firepit arrangement, and 
roofs supported on masonry pilasters set on an encircling bench" 
(1990, 230).  Tower kivas set into upper stories also became more 
common through time.  In all, Vivian (1990, 289) diagramed five 
kiva types for Chaco and the Anasazi.  Since modern Tewa believe 
the keyhole shape of their shrines, which probably developed from 
kivas, directed power into that space, the Mesa Verdean kivas 
seem to have been concerned with the upper world realm, as the 
Chacoan ones concentrated on the underearth and Shipop.  Tower 
kivas, presumably, represented access to power and spirits from 
the sky.   
 As the population grew in the canyon, resource use 
fluctuated, depending on supply, particularly in terms of 
varieties of game animals and lithics (1990, 215-7, 314-18, 378-
91).   
 In his own research, Vivian (1990, 307-313) found evidence 
of water control systems in seventeen of twenty-eight drainages 
leading into the canyon.  In addition, waffle fields and other 
special gardens were noted.  While water supply was a crucial 
concern of life in the canyon, the symbolic importance of such 
fields should not be ignored.  To this day, the quality of a 
native priest among the Pueblos is measured as much by the 
success of his cures as the bounty of his crops.  A "good" priest 
must also be a good farmer to prove the virtue of his links with 
spirits and the land.     
 A singular contribution by Vivian (1990, 169) was his 
revision of the Bonito Phase (1080-1225) into Early (920-1020), 
Classic (1020-1120), and Late (1120-1220) to argue against McElmo 
as separate or intrusive settlers in the canyon.  Instead, the 
McElmo sites like Kin Kletso were seen as a logical development 
out of the experimentation characteristic of Chacoan leaders.  
Though "It is assumed as well that the building of great houses 
was rooted in cultural precepts that were expressed conceptually 
in architectural plan and form" (1990, 265), Vivian did not 
suggest what those precepts were.   
 While builders had a master plan in mind, that plan changed 
over time.  During the Early Bonito Phase, the basic unit was the 
suite of living and storage rooms, which then shifted to be the 
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roomblock, and finally, by Late Bonito, became the entire ruin 
(1990, 269, 365).  According to Stephen Lekson, who computed four 
stages for building episodes on the basis of the number of 
persons and the length of time needed, a 30 person crew could 
build Bonito in 21 months, although a third of that time was 
devoted to felling and transporting the timbers, probably in the 
late spring and early summer when "labor could be pooled from 
several great houses" (1990, 273), unlike the model of Lynne 
Sebastian (discussed below) which presumes that each greathouse 
acted alone.  The Acoma clan-sponsored rites (see last chapter) 
suggest how such pooling or recuitment was possible by initiation 
godparents.   
 The typical building sequence began with an arc of central 
rooms which was then doubled in size by adding first an east wing 
and then a west one to define a plaza area (1990, 278, 280, 291). 
 This series supports the argument that the orientation of the 
east side was the community and that of the west one was male 
specialized.   
 Continuing a practice as old as the shift from pithouse to 
kiva and to surface room, Late Bonitos moved functions "into 
separate buildings, where previously they were undertaken in 
different portions of a single structure" (1990, 296).  This 
transition can be seen in the construction (1990, 285, 374) of 
Pueblo del Arroyo (1065-75) and Wijiji (1100-15) before the final 
sites (1100-15), when "Ceramic imports were more noticeable 
during the Late Bonito phase as a result of the appearance of 
Chaco-McElmo Black-on-white, a carbon paint type that contrasted 
sharply with earlier mineral paint types not only in the pigment 
used but in design style and rim decoration" (1990, 381).   
 "Several Chacoan growth models purport that the Late Bonito 
variant became more complex during the first half of the 12th 
century.  According to these models, this process involved a 
concentration of energy in the Chaco Core, where population was 
massed in settlements with more restricted and precisely defined 
boundaries" (1990, 487) 
 The most distinctive addition to Late Bonito architecture 
was the Pueblo del Arroyo tri-wall with a central kiva and a 
double ring of six inner rooms and ten outer ones, dated from the 
early 1100s and suggesting the later office rooms of the 
Tiamunyi.   
 The appearance of block towns and carbon painted wares in 
the canyon indicated the outcome of the increasing priestly 
isolation or retreat noted by Lynne Sebastian and can be traced 
in a similar progression from plaza greathouses to block units 
found in Manuelito Canyon (see below).   
 The loss of the bracketed or enclosed plaza meant that 
public functions were curtailed.  The core of the community and 
the template for the modern Keresan towns was defined in the 
McElmo or Late Bonito as a block of rooms with paired kivas, like 
those of the modern East and West town kivas.  Later, except for 
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important religious centers with a circular plan as at Tyuonyi, 
the aggregation of people during Pueblo IV was marked by towns 
arranged as a series of these housing blocks divided by street or 
open-ended plazas, like the modern Keresan communities.   
 After four decades of Chaco apogee,  
"System disintegration rather than collapse may most aptly 
describe the process involved during the twelfth century if the 
term is understood to represent a change in composition through 
separation into constituent elements and not the complete loss of 
cultural and system identity.  There is no reason to suppose that 
the basic social elements that served as building blocks for 
Chacoan culture did not survive in subsequent modified forms of 
Puebloan culture.  If this was the case, the task becomes one of 
identifying those elements in the twelfth century forms" (1990, 
333-34).   
 The last Puebloan occupation of the canyon, before Navajo 
arrival, was indicated by a Zuni glaze site dated to AD 1300-50 
(1990, 389).   
 Because of its age, complexity, and richness, the Chaco has 
received considerable attention, although not as a religious 
center.  Trade and tribute dominate interpretations, rather than 
a proper appreciation for respect, reverence, and ritual.  Only 
Fritz (1978) has paid close attention to hints about the 
ideological system manifested in the ruins.  As a healthy relief 
from testable and material aspects of prehistory, he reminds us 
that culture plays the vital role of providing "conceptual 
memory" in adaptation systems, serving as an organizational 
framework and control over content during long-term information 
processing, ranging from rules for private behavior and public 
conduct to elaborate symbolism relating forms to meanings.   
 Fritz's point is well taken, although it has been little 
heeded.  Looking specifically at Chacoan architecture as a iconic 
code or grammar of design elements reflecting important cultural 
concerns, he sought an ideal order.  In its own terms, devoid of 
any ethnographic analysis or comparisons, he found that Chacoan 
world view consisted of a cosmos with differentiated elements 
"dynamic yet bounded and restrained" (1978, 41).  These patterns 
are expressed as symmetrical and asymmetrical relations that 
crosscut each other, with symmetry involving phenomena which were 
"located in the east and west and were defined by axes aligned 
roughly north-south," while asymmetry involved those oriented 
north and south "defined by axes aligned roughly east-west" 
(1978, 41).   
 For example, of the central greathouse ruins, Wijiji, Una 
Vida, Hungo Pavi, and Chetro Ketl are to the East, while Pueblo 
Bonito, Pueblo del Arroyo, Casa Chiquita, and Penasco Blanco are 
to the West.  In all, he posits a balance of 4:4, if Kin Kletso 
is ignored and Pueblo Alto is substituted for Casa Chiquita of 
Late Bonito date.  There is ample justification for these 
substitutions since the McElmo style, construction, and dating 
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place Kletso and Chiquita after the main occupation of the canyon 
(Vivian and Mathews 1964).   
 Asymmetry was also characteristic of the canyon and of its 
ruins, together or separately.  For example, the greathouses were 
built on the north side of Chaco Wash, but most of the smallhouse 
or Bc units are on the south side.   
 Asymmetry also applies in terms of a center / periphery 
opposition in that towns in the canyon bottom have more kivas and 
complexity than those above the rim or further away.  In 
addition, there are distant outliers, presumably associated with 
regional great kivas and seasonal concentrations, connected with 
the Chaco by straight sections of roadways that will be discussed 
below.   
 In all, the placement of Chacoan ruins most suggests a Keres 
context of center \ inside / outside in terms of Bonito, Chetro 
Ketl at the center \ Pueblo Alto, Tsin Kletzin at the rim/  
nearby outliers along the Chaco Halo.  Certainly, demography and 
lapses in the transmission of esoteric theological knowledge make 
problematic such direct continuity between all Chaco ruins and 
all modern towns.30  At its height, Chaco was the elite center of 
a theocracy, not just a marketplace, however egalitarian.  In 
particular, except for the grand pilgrimages during the year, the 
greathouses were more like monasteries because of the ceremonial 
chastity required during fasts and retreats.  Chacoan priests did 
live with their families, however, when not engaged in rituals in 
their chambers.   
 Fritz interpreted other reasons for these differentially 
balanced relations.  He decided symmetry represents a society 
based on equality within a "closed system of balanced duality" 
(1978, 50).  Citing the work by Dee Hudson on measurement systems 
at Bonito, he argued for different social groups, like moieties, 
on the West and East, in part because the basic unit of 
measurement at Bonito was equivalent to 20 inches on the West and 
29 inches on the East.  Significantly, the eastern measure was 
the larger, making it more inclusive.  The row of rooms down the 
middle of the ruin used both sets of measurement, suggesting its 
integrative character.   
 Fritz related asymmetry more plausibly to "control within a 
hierarchically organized social system" (1978, 51), with managers 
on the north side at the locus of sacred power and the managed on 
the south.  Yet his own data indicated that both the north and 
the east were loci of ritual attention.  For example, the east 
side of Pueblo Bonito had most of the kivas by a ratio of almost 
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 In Miller (1972), I drew detailed parallels between these 
ruins and the modern Keres Towns, but, to judge from reader 
comments, my intentions were misunderstood.  Rather than tracing 
direct continuity from Chaco and regional towns to specific modern 
towns, I was seeking evidence of the overall town context itself. 
 Archaeology 
 
 105 
2:1.   
 For the sanctuary called Casa Rinconada, he noted that the 
north / south orientation correlated with one of darkness / light 
and moisture / heat, but he stated these as a sacred / mundane 
association that seems inappropriate for a great kiva at Chaco, 
rather like misidentifying a chapel as a parlor in the Vatican.   
 While he linked the underground ramp at Rinconada with 
rituals of origin and return, I suspect from modern Keres data 
that it was intended for the Maiyanyi and that it may have 
actually been used only once at the consecration of the building 
to draw spirits and power into the structure before that passage 
was sealed over to keep them inside.   
 This explantion is probable because the subfloor feature was 
not found until a year after the excavation was finished.  
Students later visiting the site noted its outline in cracks on 
the settling floor.  Yet, as currently seen, this feature is 
shown to tourists as part of the functioning kiva, despite the 
fully plastered floor that hid it from its contemporary users and 
archaeologists for so long.31  Ellis (1952) provides another 
ethnographic parallel for this argument from Jemez where a 
similar passage into each kiva is blocked up after its 
consecration.   
 As I have learned from other native groups, particularly the 
Tsimshian, the effectiveness of ceremonials relied in large part 
on the absence of many of the townspeople for part of the year.  
During this free time, priests (and their helpers sworn to 
secrecy) devoted much time, labor, thought, and attention to 
designing and building the equipment (Vivian, Dodgen, and Hartman 
1978) needed to amaze an audience during rituals and displays, 
helping to assure continued devotion.  Given the size and 
complexity of the Chaco, together with a period of dispersed 
summer farming on plots scattered throughout the San Juan Basin, 
a similar separation and conjoining by season probably effected 
the canyon.   
 Moreover, Altschul (1978) has considered the wider context 
of this so-called Chacoan phenomenon by looking at it in terms of 
the larger San Juan River drainage.  The area north of the river 
is cut up into many plateaus and mesa fingerings, with a deep 
water table, many springs, and heavy summer thunderstorms 
allowing for floodwater farming.  The area to the south is more 
dry, less bountiful, and more divided into planes of plateaus, 
cliffs, and deep valleys that are broader than those in the 
north.  Within the Chaco, the south side with the Bc units 
parallels the general pattern of growth and construction for the 
entire San Juan region, while the north half shows "areal 
consolidation in a few large centers" (same, 116).  In the 
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  Similarly, the wall niches now exposed were plastered over 
to hide their offerings while Rinconada was in use. 
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process, two features became closely involved in this 
consolidation:  great kivas (sanctuaries) and waterworks.   
 Most researchers have argued for the beginning of the great 
kiva about AD 900 as part of the increasing social control 
suggested by the size and complexity of the early greathouse 
ruins.  Once, great kivas were thought to be a uniquely Chacoan 
development, but excavations near Zuni, New Mexico; Allentown, 
Arizona; and Lowry, Colorado also revealed sanctuaries.  As I 
argued above, such sanctuaries are probably a Keres innovation, 
reflecting the community focus for both regional populations 
outside the canyon and of ritual congregations within it.  Since 
there were Keresans over a wide area of the Southwest, with Chaco 
as their heart, it is not surprising that sanctuaries are found 
throughout the area, but most heavily concentrated in the canyon.  
 Recently, archaeologists argued that the great kiva served 
as a redistributive center, a store and supply house for 
entrenching political leaders.  As a cross-cultural generality, 
such a statement has merit, depending on the way the terms are 
defined, but it does not consider its long development from the 
central hearths and springs of the Oshara.  The likelihood, then, 
is that the sanctuary was built to attract and retain large 
reservoirs of power for the benefit of an extensive community.  
It may be that food and other supplies were stored in adjoining 
rooms, but this was probably to further sanctify it.   
 Following the hydraulic theory of Karl A. Wittfogel, many 
have argued that the motivation for strengthening the priesthood 
in the Chaco was the need to regulate the waterworks in the 
canyon.  While some features of this network have long been 
recognized, it has been the work of Gwinn Vivian (1990) which has 
revealed much of its elaboration.   
 Throughout the San Juan, water control systems are concerned 
with either the conservation of rainfall and other water sources, 
or with the diversion of rain runoff.  Conservation was used in 
the northern region, requiring little management.  Diversion, on 
the other hand, was characteristic of the Chaco, requiring a 
coordinated management effort to use effectively a network of 
ditch laterals and switches.  It was in the interests of such 
diversion, then, that the Chacoan priesthoods had the means to 
increase their authority.   
 Wittfogel and Goldfrank (1943) have discussed the modern 
Pueblos as representative (if minor) hydraulic societies, so 
continuity has already been indicated for this prehistoric 
pattern.  For the Keres, however, priesthoods or fraternities 
have little to do with the control of irrigation systems, except 
for their annual cooperation during the Spring ditch cleanings.  
In the modern towns, the official in charge of irrigation is 
called the mayordomo, a title of Spanish origin although the role 
is clearly aboriginal.   
 Rather than supporting a common pan-Keres use of the Chaco 
catchment system, each Keres town now has its own official.  The 
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evidence for anything like a central official occurs only at 
Santa Ana where a native priest has the role that the mayordomo 
has in all the other communities (White 1942, 106).  This man is 
appointed annually by the Town Priest to manage the irrigation 
system, but he does not have the ability to penalize.  His 
distinctive insignia is a fine meal ground up from white beans, 
used while he prays.  In short, he is a special priest with a 
unique insignia, all of which suggests a respectable antiquity 
that could stretch back to the Chaco.   
 The location of the Chaco at the heart of Keresan density -- 
reflected by the sanctuaries in other areas and its trade 
relations to the East for Cerrillos turquoise and to the West for 
trachyte (sanidine basalt) tempered pottery from the Chuska 
Mountains (Harris, Schoenwetter, and Warren 1967, Windes 1977a)  
and other ceramic styles from the Little Colorado region -- was 
facilitated by a system of roads still being mapped (Hayes 1981, 
45).  "There are no sweeping curves or lazy bends in the Anasazi 
roads.  They are straight for long stretches.  When it is 
necessary to change direction, it was done with an angle" (1981, 
46).  As these roads deal with the Outside, it was fitting from a 
Keres sense that they be angular and lineal, as appropriate for 
their manly associations and the beam-like character of the power 
they harnessed.   
 Outlying or satellite ruins surround the Chaco in all 
directions, again indicating that it was the heart of Keres 
territory.  Over time, however, as centralized authority was 
entrenched in the Chaco, I have the impression that communities 
on the fringe, at Lowry in the north and others to the south, 
moved closer toward the canyon and road terminals.  It is in this 
light that the later towns at Aztec and Salmon in the north and 
in the Nutria valley to the south should be viewed as relocated 
districts.   
 Moreover, some people may have been settling in the canyon 
itself, founding Bc units.  As is clear from the surveys of the 
San Juan and larger Anasazi region, these smallhouses were 
consistent over the entire area, representing the organic growth 
of local populations.  The greathouses, by contrast, can be 
traced back to the ceremonial centers like the paired pithouses 
with associated ring.  These would be occupied by family lines 
whose men filled priestly offices, which increased in number and 
authority as part of larger demographic trends.  The moiety-like 
characteristics of the greathouses with East and West wings, 
therefore, derived from these earlier pairings of leading 
families.   
 The smallhouses and the greathouses were contemporaneous in 
the canyon.  Gladwin (1945, 123) once argued that they only dated 
from the same time because timbers from the small units, his 
Hosta Butte Phase, were removed and reused in the large ruins, 
his Bonito Phase.  His feisty claims to a novel interpretation of 
the Chaco have not, however, proved correct.  Hosta Butte and 
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Bonito existed side by side, but with very different densities of 
occupation.  "The Hosta Butte pueblos averaged 10 rooms.  The 
Bonito Phase pueblos averaged 288" (Hayes 1981, 32).   
 Gwinn Vivian (1970) examined a number of hypotheses applied 
to the Chaco and found two particularly plausible ones: 1) the 
Hosta Butte units were occupied by localized lineages and the 
Bonito ruins by moieties, or 2) Chaco was a ranked society with 
the Haves in the great pueblos and the Have-Nots in the small 
ones.  Paul Grebinger (1972, 1975) has pursued the latter theory, 
arguing for a pristine rank society in the canyon with the 
greathouses located on the best farmland until deforestation, 
changes in rainfall pattern, and over population led to a 
collapse.   
 While these general arguments have comparative merit, I 
think it important to push the ethnographic analogy with the 
Keres since it provides added depth and complexity to the 
interpretation.  Also, Keres patterns closely approximate many 
features of Chacoan society, encouraging the position that Chaco 
was a Keresan climax.  Analogy has the added advantage of being 
more culturally relative, lacking the obvious ethnocentrism of 
American culture so rife in recent academic theory.  Chaco was a 
likely Keres focus for several centuries, as is indicated by 
analogies between major features and lesser details, as we shall 
see, particularly in the final chapter.   
 Like most of my predecessors, my earlier work on Chaco 
concentrated almost entirely on the more spectacular greathouses, 
which are indeed impressive.  Now, in hindsight, I realize that 
the presence of both the Bc units and the great houses adds 
strength to the argument that they were occupied by ancestral 
Keres.  After all, a culture so fundamentally dualistic as the 
Keres should be expected to produce two distinct ruin plans.  As 
clusters of rooms, the Bc units would have been lineage family 
homes, with little religious symbolism, while the D-shaped, clan-
owned greathouses with curved outer walls would be womanly, 
combining manly lineals with a womanly curve.   
 Further examination reveals, however, that most later 
greathouses began as a row with side wings, a bracket [ shape, 
which only later had the outer curved wall added.  Yet, the four 
earliest greathouses began as room arcs in a C-shape, with an 
outer wall added later.  Penyasco Blanco, the first, became an 
oval; while Bonito was planned and built, after at least one 
false start, as an integrated D-shape.  Significantly, the 
earliest masonry consists of sandstone slabs laid flat between 
masses of adobe mud, giving yet another expression to the slab / 
clay opposition.  Later still, the masonry gained greater 
strength when sandstone bands were built as a veneer around an 
adobe rubble core, placing stone on the outside and adobe inside.  
 Four greathouses were built between AD 860-940.  Three are 
well known, but the fourth at the East Community between Bonito 
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and Pueblo Pintado is a recent discovery.32   
 The Chacoans situated the three large buildings at key 
locations where major side drainages enter the canyon; Una Vida, 
across from Fajada Butte and around the corner from Gallo Wash; 
Bonito, across from South Gap; and Penasco Blanco, on the bluffs 
overlooking the confluence of the Chaco and Escavada Washes 
(Frazier 1986, 175).   
 The next major construction, from 1020 to 1050, was at 
Pueblo Alto, Chetro Ketl, and Pueblo Bonito (additions).  The 
architectural forms begun in the 900s were continued (1986, 176).  
 These construction phases and later developments suggest an 
ancestry for the pan-Keresan context.  Within the canyon, paired 
towns were built, a manly and a womanly one, while on the rim of 
the canyon was built an outside town.  Bonito is the only one 
within the canyon to be consistently male during the entire 
occupation.  Initially, the inside womanly town seems to have 
been Una Vida, then Chetro Ketl located beside Bonito.  Penyasco 
Blanco occupies a special place as an outside and circular town 
with a long occupation and a spectacular view in all directions.  
 Except for the later Bonito and Chetro Ketl mating, the 
other greathouses seem to have been passing through a 
developmental sequence from C to D, depending on the amount of 
power, position, and priestly leaders residing therein.  During 
the 1050s, towns were planned as an angular [ that finalized as a 
D.  In all, the directional orientation, date, and placement of 
the ruin within the canyon should reveal its position within the 
Man / Woman context.  For example, as a northern half circle, 
Bonito would be manly; as a southern half, Chetro Ketl would be 
womanly.  Likely associated clans would be Sun for Bonito and 
Corn for Chetro Ketl because of their importance among all the 
Keresans.   
 While the greathouses were undoubtedly Keres, not all of the 
Bc ones were.  Since a population was indigenous to the area and 
others were moving in from the periphery, some mixing occurred.  
For example, Leyit Kin (Dutton 1938) does not seem Keresan 
because of its predominance of carbon paint and Mesa Verde 
styles, suggesting ties with the north through kinship, trade, 
and immigration.  At least some of the units were occupied by 
ancestral Towa, since modern Jemez elders have legendary accounts 
of the Pe'lush, whom Ellis (1953, 163) suspected were ancient 
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  Four, rather than three, earliest towns, of course, fits 
with Keresan, and Puebloan, number symbolism.  U had charge of 
four towns in the four directions after coming into this upper 
world, before people moved to White House.  The East Chaco 
Community greathouse was discovered by Tom Windes, who provided me 
with timely information.  It is known as 29 Mc 560, its Navajo 
name is "the house next to the place where red ants have gone" = 
Kin doo walachii yoo iina.   
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Chacoans.   
 Further, while each of the towns had at least one great 
kiva, or perhaps, a sanctuary at each of its two seasonal 
locations, Pueblo Bonito and Chetro Ketl seem to have had two in 
use at the same time, with the remains of a third also reported 
from each.  The likelihood, then, is that both were occupied year 
around, while the others had only their priestly hierarchy as 
permanent residents.  As a representation of the Inside and 
inclusive, the East sanctuary served the town, attracting and 
renewing power, while the West one was Outside, exclusive, and 
concerned with regional manly activities.  Over time, I see 
people drawing away from the canyon for more of the year, staying 
in their farming locations, and eventually fragmenting from the 
Chacoan center.   
 As yet missing from the discussion is any reference to the 
hotcanitsa, the office of the modern Town Priest and the heart of 
every Keres town.  Basically, I trace its origin to the plastered 
pithouse closely linked with the slab ring at the late 
Basketmaker centers.  In the masonry pueblos, it was a site 
centrally located for solar and astronomical observations along 
the skyline, such as the room row down the middle of Bonito.  
Later, it achieved independent existence as the triwall 
structures noted at Pueblo del Arroyo, Aztec, and elsewhere along 
the San Juan River.33  There is some feeling among experts that 
del Arroyo was built by a group who left Bonito after a 
disagreement.   
 This schism seems plausible, especially since del Arroyo has 
the earliest dated triwall (Vivian 1959, 84).  To this day, the 
work of the Town Priest is to pray, meditate, and fast for the 
good, peace, and wellbeing of "her" townspeople.  At council 
meetings, no anger or bitterness can be shown because this would 
disrupt the good thoughts of the cacique.  If hostilities erupt, 
"she" must leave the proceedings.  If the people founding del 
Arroyo did so after an angry departure, it would be very fitting 
for them to build a triwall office for their cacique, outside the 
town walls, as a calm haven from strife.  At Cochiti, a new 
office was built whenever a Tiamunyi was installed, for "her" 
use, thereby allowing changes of style and design to influence 
the development of this building.   
 One of the major tasks of the priesthoods is to keep things 
running as smoothly as possible.  The sense is that any anger, 
insult, or malice will cause bad thoughts, which will linger in 
the nooks and crannies of the village to eventually cause harm 
and upset.  The greathouses with full D-shapes must have become 
great containers of power, where every thought and action had to 
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.  Tri-walls are clearly a feature of the San Juan River and 
the northern basin, where they are fully integrated into the 
regional site plans. 
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be monitored carefully.  Feuding would have offset this highly 
delicate balance with the cosmos.   
 The triwall with central kiva and double ring of rooms, an 
inner and an outer one, is an apt form for representing the 
entire community in the care of the Town Priest and, as such, 
logically conforms to the requirements of a hotcanitsa.  As a 
further indication of the stress that the late occupation of the 
Chaco was undergoing, triwalls were located outside of their 
towns.  Over time, however, they became reintegrated into the 
community as the modern office of the cacique.  When times were 
bad and the cosmos was not cooperating, community relations must 
have suffered and the Town Priest needed his special building 
away from the community so as to better concentrate on a return 
to better relations with cosmic forces.   
 Neil Judd felt that the greathouses with their enclosing 
walls were built to be defensive, but there are few indications 
of warfare at this time.  Rather, the greathouses were defensive 
only in the sense that they represented a Keresan unity in the 
face of encroachment by speakers of other languages.  That 
greathouses were built as religious preserves makes sense in 
terms of the all-pervading importance of religion in Puebloan 
societies.  Each greathouse was probably built to be an eventual 
repository of power, accumulated over time through its priests 
and rituals, until the outer curved wall was finally added to 
retain this amassed power.  In the process, the town took its 
place in the context of the overarching hierarchy headed by 
Bonito and Chetro Ketl.   
 Recently, the massive surveys, excavations, and analyses by 
the Chaco Center of the National Park Service have added more 
information to our understanding of the workings of the Chaco 
phenomenon.  All of these contributions, of course, are 
unabashedly materialist, concerned with artifacts, economy, and 
politics in ways that are meaningful to a Euro-American audience.  
 After a hopeful beginning, multi-culturalism, including 
alternative symbolism, has been largely shunted aside in 
Southwestern archaeology.  Even while seeking only universal, 
albeit academic, laws about the development of human societies in 
response to internal and external criteria, the Puebloan 
archaeological record can also serve to explain how modern 
Pueblos emerged over thousands of years.  Archaeology and 
ethnography can be mutually informative, despite comments such as 
"The situation at Chaco is remarkable for a number of reasons, 
the most significant being that there are no analogs for Chaco 
among the modern Pueblos, and perhaps none in any contemporary 
society, that the tremendous growth of Chaco was so short-lived, 
and that the amount of labor invested in nonessentials such as 
beautifully decorated masonry veneers [probably plastered over] 
must have been enormous" (Cordell 1979, 149).   
  In the case of Chaco and the Keres, we can explore what has 
long baffled scholarly understanding:  their particular blend of 
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matrilineages and clans, based on the mother-child bond, of 
priesthoods, based on that of father-son, and of town kivas, 
based on a combination of these bonds with other choices and 
spiritual linkages.   
 Theories guiding the renewed research in the canyon and 
beyond sought materialist explanations based in the economic, 
trade, and political sectors.  The grandeur of the greathouses 
and the dense scatter of other ruins bespoke a complex society 
that was probably a chiefdom held together by redistribution in 
which goods and services went up the ranks while decisions and 
gifts came downward.   
 But the theory fell apart in the aftermath of excavation 
because findings were not simple.  Pueblo Alto, sampled as a 
representative greathouse and the end of the Great North and 
other roads, indicated intermittent occupation or population 
concentrations in the canyon.  Since rooms were bare, except for 
a few connecting rooms or suites with hearths for cooking and 
warmth, the population estimates were seriously reduced.  Two of 
these household suites had 
stone- and adobe-lined hearths, storage pits, mealing bins for 
grinding corn and special niches for food. ... pollen and burned 
seeds from food plants indicated that food was processed and 
eaten in those rooms.  The floors ... had been replaced many 
times, [and] were badly worn -- presumably as the result of heavy 
domestic use (Lekson, Windes, Stein and Judge 1988, 104).   
 Further, the estimated 100 people who lived at Alto left 
150,000 pots in the trash mounds over a sixty year period.  At 
250 pots per person a year, this figure is astounding.  Yet these 
pottery sherds were not scattered evenly throughout the trash.  
Rather, they occurred in layers as though every so often people 
gathered together to smash pottery, probably as part of the 
feasting and ritual of a world renewal ceremony.34 
 Chaco, instead of being the political hub of a vast 
chiefdom, now seemed more like a center for pilgrimages.  What 
held it together was a network of exchanges bringing in food, 
goods, and services in return for ritual uplift and blessings.  
These services were sometimes substantial, including the 
quarrying of sandstone slabs for walls and carrying trees for 
beams 60 miles from the Chuska Mountains.   
 This network was in place before the Chacoan florescence of 
AD 900-1130.  The "great kivas, non-local [traded in] ceramics, 
minerals, and lithics" begin in Basketmaker III and continue 
because Chaco was a "cultural response ... to adapt effectively 
to a stressed, semiarid ecosystem of low productivity and low 
                     
    
34
  Some aspects of this wholesale destruction of old items and 
their replacement by new ones, reflecting an annual renewal of the 
Pueblo world, appear in the Zuni Shalako ceremony.  More direct 
Keresan parallels are treated in the final chapter. 
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predictability" (Schelberg 1982, 2, 278).  Three levels were 
involved:  villages -- basic producers of food or goods, outlier 
greathouses -- arranging their transfer, and central greathouses 
(like Pueblo Bonito) -- coordinating and receiving these 
materials but not dominating this trade.   
 Lynne Sebastian (1991, 1992) looked at Chacoan leadership, 
curiously disembodied, as an aspect of this regional exchange of 
goods, services, and information.  The system grew, for her, as 
interactions increased, due to food exchanges, periodic 
aggregations, and cooperative building projects which occurred 
during times of drought and increased stress.  Scholars find this 
amazing because, usually, during environmental crisis and food 
failures, people share less or not at all.  Given the strong 
communal ethic of Pueblos, however, such sharing and cooperation 
was and is expected, reinforced by the threatened accusations of 
witchcraft for hoarding or being selfish.  Indeed, while 
recognizing that Pueblo leadership, now and in the past, was 
based on the ownership of ritual knowledge, Sebastian is 
remarkably silent about the obligations of a leader to his or her 
community.   
 Her study of leadership complexity, rather than leaders 
themselves, relied on five criteria: settlement pattern, site 
hierarchy, differential distribution of artifacts, burials, and 
water control devices.  Based on size and attention, Chacoans 
were divided among the greathouses or Bonito ruins; the Bc or 
Hosta Butte smallhouses; the outliers, both home-grown or imposed 
(called ancestral or scion), copying greathouses on a smaller 
scale; and the later McElmo block units.  Interlinking these were 
the formal roadways, line-of-sight signal stations, earthen 
mounds, and a network of masonry shrines.  Everyday items like 
pottery and stone were shared evenly by Chacoans, but not luxury 
goods -- since turquoise, shell, copper bells, macaws, inlays, 
jewelry, and more varied foods predominated in the greathouses, 
often associated with prestigious burials.  Instead of irrigation 
channels, water control in the Chaco captured and distributed 
runoff from infrequent rains though a series of check dams, 
diversions, and stairways to slow the flow.  To be effective, 
this network needed a centralized authority to marshall labor 
quickly when it rained.   
 Because the environment was harsh, she argued, mobility and 
flexibility were better adaptations than developing complexity.  
Previous archaeologists argued that complexity allowed 
redistribution, leveling out regional resource fluctuations for 
the benefit of all Chacoans, especially the elite.  Yet the 
periodic "consumption events" when many pots were smashed 
discredited any smooth evening out, although movements of goods 
and services up the ranks continues to be cited as an initial 
motivation for the Chacoan system.  Yet, seen variously as a form 
of social insurance or of welfare, Sebastian noted that moving 
people around was easier than transporting goods throughout the 
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San Juan.   
 In the interest of increase production, according to 
Sebastian (1992, 100), Chacoans could use either of two 
strategies:  land extensive or labor intensive.  In the canyon, 
the latter was used, relying on building water channels to 
capture and direct rain runoff.  While not an irrigation system, 
successful use required a central authority to quickly coordinate 
human efforts during a rain storm.  The land extensive pattern 
relied on using a variety of fields in many locations to maximize 
harvest potentials.   
 Indeed, the greatest influence on Chacoan development was 
fluctuating rainfall patterns.  Chaco building began during a 
drought, then construction resumed during a time of above-average 
moisture, and was abandoned after sustained drought.  Each 
greathouse, therefore, expressed leadership success at supporting 
and recruiting followers while assuring legitimate succession to 
"his" position by acting as father or mother's brother.   
 While the first greathouses (Penyasco Blanco, Pueblo Bonito, 
Una Vida, and East Community) began during decreased rain, all 
others were built when the climate was favorable.  Finally, early 
in the 1100s before the abandonment, construction was limited to 
"arcs of rooms enclosing the plazas at these sites" (Sebastian 
1991, 128) -- which can be interpreted (see above on power) as 
"finishing off" the town by holding iyanyi there, although 
Sebastian saw a closing up and looking inward at each site.    
 Overall, she saw a shift, about AD 700, from foraging 
mobility to settlements to allow for the overproduction and 
storage of crops as a backup against crop failures.  During the 
900s, Chaco began because regional hardships allowed canyon 
residents owning productive land to use generosity to become 
regional leaders, with followers laboring to build specific 
greathouses.  Because Chaco Canyon was surrounded by desert, the 
population concentrated along the bottomlands.  After this burst 
of building activity, however, most greathouses stayed the same 
for a century.   
 Such concentration was significant because "Pueblo III 
outside the San Juan drainage was a time of population expansion 
and growth" (Cordell 1979, 144), suggesting that the Keresans 
were being further hemmed in.   
 After AD 1040, building resumed during better 1050-80 
rainfall, providing leaders with new appeal, perhaps in terms of 
competing cults based in the priesthoods and larger ethnic 
identity.  Former greathouses were renovated with repeated, 
massive additions, and new ones were built, but usually with only 
one story, as at Pueblo Alto and Arroyo.  During AD 1050-70, 
great kivas, both integral and isolated, were built and 
renovations concentrated on "rear-row rooms, upper stories over 
existing rear-row rooms, and massed blocks with many interior and 
few exterior rooms" (Sebastian 1992, 122, 123).   
 Distinctive core and veneer masonry of finely banded slabs 
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of sandstone suggests the public work projects of modern Pueblos, 
but the outcome of the Chacoan style was so architecturally 
sophisticated that another, now lost, procedure must have been 
involved.  Though this banded masonry required some skill, these 
buildings match the characteristics of most public architecture: 
 labor intensive, able to be built in stages, and impressive 
enough so that every worker could feel a sense of pride (1992, 
126).   
 We do not know where the workers lived while building the 
greathouses and outliers, but locating their homes should be 
instructive.  In terms of modern Pueblo logic, such large 
construction projects would have required a religious and 
communal inspiration.  If, as suggested above, the wearing of 
masks and execution of dramatic rituals (Vivian, Dodgen, and 
Hartmann 1978; Geertz and Lomatuway'ma 1987) required a special 
or privileged initiation, unlike the more general ones now held 
for the Katsina cult, the training of young men for such a 
Keresan cult may have involved labor for greathouses, roads, and 
other public projects.  Keeping these boys together and busy 
served the community and enhanced the fame of Chaco.   
 After AD 1100, before the catastrophic drought of 1130-80, 
"activities at the great houses seem to have turned inward, with 
the plazas being inclosed, the trash mounds falling into disuse, 
and the space within the structures being more heavily used for 
domestic activities" (Sebastian 1991).  From 1100 to 1130, "trash 
deposition shifted from extramural mounds to abandoned rooms and 
kivas; that the source of imported black-on-white decorated 
ceramics changed, as indicated by the shift from mineral-painted 
to carbon-painted types; and that faunal procurement shifted from 
an emphasis on deer to an emphasis on small mammals and turkeys" 
(1992, 132).  Outside the canyon, however, among distant members 
of the community, construction projects continued.   
 During the 1200s, people moved back to the canyon, but they 
lacked the complexity indicated by greathouse and great kivas.  
Since the McElmo blockhouses are now thought to have overlapped 
with the end of the original occupation, rather than occur during 
this later century, their use as storage bastions seems likely.   
 Looking at the entire span, Nancy Akins (1986) tackled the 
sensitive issue of burials in the canyon.  When the estimates for 
the number of Chacoans ranged from 5,000 to 10,000 people, 
concern was expressed that only about 200 burials had been found. 
 Reviewing excavation and catalogue records, however, she found 
reference to 663 burials, with evidence for 464.  Now that the 
estimates range between 2000 and 5000, this number seems more 
appropriate.  Given that the Keresans were scattered throughout 
the San Juan, however, those who died while visiting the Chaco 
may well have been taken home for burial.   
 Akins found that Chacoans were not a well nourished 
population, although both men and women buried in rooms at Pueblo 
Bonito, the central Great House, were taller -- suggesting they 
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were better fed than those buried in the Bc ruins.  Moreover, 
greathouse burials were formalized, more elaborate, and better 
supplied with luxuries, indicating that they outranked ordinary 
people.  While bones indicated dietary stress and some 
malnutrition, the possibility of fasting rather than food 
shortages was never considered.   
 A fascinating study of parasites (Akins 1986, Appendix E, 
Reinhard and Clary) also confirmed a dense and untidy population 
in the canyon, but, again, ceremonial requirements to fast and 
avoid washing may also help to explain these findings.   
 Of particular note for the Keresan association of men and 
death with the left was Bonito burial 14,35 surrounded by 
thousands of turquoise beads and other jewelry that emphasized 
the left over the right side.  For example, while his right wrist 
was wrapped with 617 beads and 168 pendants, his left had 2384 
beads and 194 pendants.  Similarly, the right ankle held 322 
beads and 5 pendants, but the left one had 434 beads and 8 
pendants.  In all, Room 33 with a dozen burials included 24,932 
beads, 512 pendants, 451 mosaics, 15 effigies, and 1,052 
fragments (Akins 1968, 115).  It is no wonder that most 
archaeologists believe that Chaco rose to greatness by 
controlling the manufacture and trade of turquoise throughout the 
Southwest and into Mexico, although they fiercely debate the 
extent of the Mesoamerica connection.   
 Since turquoise continues to have great spiritual and 
practical value among the modern Pueblos and the Keres still name 
one of their kivas after it, the final word should be that of 
Gwinn Vivian (1990, 490), a preeminent scholar who was raised in 
the canyon, "The Chaco system did not collapse, it simply 
readjusted."  
 In hindsight, therefore, Keresan matrilineages resided in 
the Bc (Hosta Butte) villages, town wings aligning clans and 
priesthoods were focused on the great kivas, both inside and 
outside the canyon, and coordinating priesthoods in the clan-
owned Bonito greathouses managed relations between humans, 
spirits, animals, and the environment.  Since modern caciques can 
never leave their towns without doing spiritual harm, high 
priests were probably also fixed to the canyon.  The general 
population, however, remained mobile, farming town lands away 
from Chaco, presumably with manly towns to the north in the San 
Juan and womanly ones to the south in the Cibola.  The modern two 
kiva system, thus, developed from the double seasonal and 
geographical locations of the same town.  The East or Turquoise 
Kiva was located at the greathouse in Chaco canyon; while the 
West or Squash Kiva was at the farming site.  When people stopped 
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  Since 14's skull had a fresh gash on the right parietal and 
his left femur had cuts or chops, he died violently (Akins 1968, 
116-17). 
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going to the Chaco, these kivas were joined together at the 
regional town.  The building of a great house, therefore, did not 
represent the success of a leader or leading family, but, 
instead, indicated that the prosperity of a clan region was being 
shared within the canyon.36  Since clans owned land, each 
greathouse was under the nominal authority of the elite women and 
men of the clan providing agricultural produce.   
 The crux of this system and of Keresan genius was the 
evolution of the priesthoods, their gift to the Southwest.  
Beginning as family specialties centered in the religious 
chambers or small kivas that developed from the pithouse, Chaco 
provided the means to systematize and coordinate these 
specialties into an overall cosmology.  In the process, men with 
the best memories were trained in the details of esoteric lore 
and learned, by pooling information, about the resources near the 
localities of their respective farming towns.   
 These same priests made pilgrimages to ancient sites to 
visit shrines and leave offerings, adding time depth to their 
knowledge.  Hence, in all, Keresan priesthoods, which thrived in 
the Chaco and still maintain the Keresans, were the secret to 
their cultural success since they embodied the collective memory 
deified as the head and heart of the Keresan pantheon.   
 In all, then, Chaco Canyon was the fulfillment of Keres 
development and the mold that created the modern situation.  
Aspects of Chacoan invention can still be found among the Keres, 
particularly at Cochiti and Santa Ana, in addition to the other 
towns.  Among the most significant of these traces are the 
possible relay points for fire signals strategically located 
along the rim of Chaco canyon.  These call to mind the ritual 
reported only for Acoma called "Shuratsha Lights The Fire" (White 
1932, 94), held every five years under the sponsorship of the 
Corn (Maize) clan, as described in the next chapter.  Features of 
the ceremony are comparable with Zuni rituals of the Boy Fire God 
and may have ancient Mesoamerican parallels.   
 The link between clans and rituals among the womanly Keres 
towns probably goes back to Chacoan greathouses.  The importance 
of religion, even in the domain of kinship, cannot be 
overemphasized.  It is in this strong light that the Chaco must 
be understood, not in terms of the amassing of goods and 
position, but rather in the acquisition and controlled sharing of 
power.  For example, Keres ancestors may have been convinced to 
build the elaborate network of roads in order to draw the 
enhanced power from the greathouses into their regional 
communities.   
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  My analogy here is overseas Chinese sending money back to 
Hong Kong to renovate the family temple lavishly.  Another 
component was the devotion European towns gave to the building of 
their Gothic cathedrals.  
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 While Gladwin (1945, 65) noted practical reasons for the 
continued use of the pithouse as kiva, he slighted the religious 
considerations when he wrote of the Red Mesa Phase that  
It would be very easy to say that the people lived in surface 
rooms all of the time and that pit-houses had now become kivas, 
but the question at once arises as to why a family (and the 
houses were rarely large enough to shelter more than a family) 
should want a kiva all to itself any more than a modern family 
should want a chapel next to the living room.  To a people who 
had only recently emerged from subterranean dwellings, the old 
pit-houses (protokivas?) must have had a good deal to offer in 
the way of coziness and warmth on cold, stormy nights in winter.  
 In a culture where religion pervaded everything, the sacred 
/ domestic dichotomy implied by Gladwin, just like the sacred / 
mundane one of Fritz, is not useful.  Rather, the functional 
situation probably involved women and children occupying the 
rooms and men spending most of their time in the kiva chambers, 
as reported in the early Spanish records and corroborated by the 
practice of separate male and female housing for much of Western 
America.  In terms of modern America, the question of why a 
family would want a chapel nearby is of the same order as asking 
why a white family would want a bank account, since both store 
accumulations needed for continued wellbeing.  In short, aspects 
of gender and culture explain the Chacoan situation much better 
than do appeals to Euro-American concerns.  Food and goods were 
accumulated, not for their own sake, but as an outward 
manifestation of spiritual success, as with the Christian concept 
of grace.  Further, Gladwin (1945, 152) argued that the Chaco 
collapsed because 
too much time may have been devoted to gilding the lilies 
of architecture and not enough to the production of food. 
 To carry this idea further, it may be that the 
elaborations of the Great Kivas imply a top-heavy 
priesthood with more dependence on prayers and ceremonies 
than hard work to assure good crop returns.   
 Yet this distinction is meaningless in Pueblo culture since 
people are quite sure that both ritual and hard work are needed 
to bring in a good crop, but that hard work alone is bound to 
fail.  Control of knowledge gave access to power and thereby 
assured success.  Since power, knowledge, and life were equated, 
if not synonymous, these were the determining factors that 
allowed talent and ability to be successful.   
 
  Post-Chaco 
 
 In the light of a Chacoan readjustment rather than a 
collapse, an orderly withdrawal best fits with the evidence of 
continuity into the modern Keres.  Indeed, there is the distinct 
possibility that Keresans, having built up the canyon and 
enclosed the major ruins as D-shapes, assumed that the Chaco 
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would continue to serve as a huge transformer or power relay 
station for their continued wellbeing.   
 Towns or smaller kin groups seem to have left by two routes. 
 The womanly towns appear to have gone south and east, following 
the modern course of highway 66, as noted by Ellis (1950).  The 
migrations of Santa Ana were particularly complicated, according 
to oral tradition (Ellis 1967, 41).  They moved near Santa Fe and 
the Galisteo Basin before coming into the Rio Grande and noting 
the farming potential of the Bernalillo area, where they are now. 
 The migrants split up, however, some settling Paako in the 
Sandias and others living first near Sias, and then Acomas.  In 
time, these wanders came back to the east, joined with those from 
Paako, and founded Tamaya, along with farming colonies along the 
Rio Grande.   
 The manly towns went north across the San Juan River near 
Aztec Ruin, before clustering around the site of Tyuonyi in the 
Rito de las Frijoles, still claimed by Cochiti and its neighbors 
as an ancestral site.   
 The Rito duplicates the Chaco in that it also is a canyon 
running East and West, filled with both smallhouse ruins and the 
great circular village of Tyuonyi, occupied between 1350-1450 
(Hewett 1943, 218-31, Smiley, Stubbs, and Bannister 1953).  The 
shape of Tyuonyi as a circle, together with six similar ruins 
near Zuni (Spier 1917, 323-4, Table XI) and Tebugkihu (Fire 
House) near Hopi (Mindeleff 1891, 57) suggest that priests 
leaving the Chaco revised their town plans.  Perhaps these 
circles represent the womanliness of the town, but I think it 
more plausible that these ruins were deliberately made as closed 
circles in an attempt to retain as much iyanyi in their new 
locations as possible, analogous to the use of slab rings and 
sanctuary kivas.  Significantly, Tyuonyi had only a long 
passageway through the East side to gain entrance to the plaza, 
allowing power to enter but not leave again because the western 
side was closed.   
 The suggestion is that the Oshara-Keres returned to their 
earlier pattern of having religious leaders reside within the lay 
community, not separately as they seem to have done in the Chaco. 
 It is at this time that intracommunity secrecy, so common today, 
must have emerged or become strongly entrenched.  Each priesthood 
had its separate chamber removed from the bustle of daily life, 
with the town oriented around its Inside and Outside Priests and 
East and West kivas, together with the off-limits office of the 
Inside Priest where esoteric rites were conducted in regular 
series for the benefit of all.   
 It was in this situation of priest and people sharing the 
same community that the laity came into their own with the 
adoption of the Katsina cult, influenced by Mesoamerican 
prototypes.  Priesthoods continued the rituals of old, conducted 
in the seclusion of their chambers with an occasional night of 
public performance or curing in the kivas, while the laity had 
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the more visible and public Katsina impersonations held in the 
plaza during the summer farming season and, perhaps, similar 
rites held in the community kivas during the winter.  In time, 
the Katsina eclipsed or blended with the Shiwanna cloud spirits 
of the sky, while the Maiyanyi earth spirits, if they included 
the Animal Deities as well, were retained by the priesthoods for 
their special regard.   
 The story of the fight with the Katsina at White House may 
represent a consecration of this period.  It is important that 
the fight ended with a compromise that allowed men to impersonate 
the Katsina by wearing masks.  If the Katsina cult reflects 
Mesoamerican stimulus, as seems likely, than the Katsina could 
represent professional (pochteca) traders and other visitors.  As 
the legend makes clear, however, the Keres met them on their own 
terms and from a position of relative strength.  As Keres once 
pilgrimaged to Chaco for rituals, now the Katsina spirits came to 
them from the West.   
 Settlement in the Rio Grande drainage brought a return of 
prosperity and a relaxation from environmental stress so that the 
old preplanned communities with outer walls were abandoned for 
the modern lineal houseblocks built around open-ended plazas.  
Part of the impetus for this must have been some anxiety on the 
part of the priests that they could not maintain the close 
regulation of thoughts, actions, and sexual restraint required of 
laity and priests if rituals were to be effective.  Hence, they 
focused their concern on discrete ritual enclosures, rather than 
on the unmanageable community at large.   
 When the Spanish arrived to stay in 1540, this pattern of 
internal secrecy and special chambers became accentuated by the 
continuous repression of Catholic clergy and Spanish soldiers.  
The traditions of the past moved, therefore, into less public 
circumstances.  By the time of Spanish entradas, all of the Keres 
towns were in their present locations, including Awatobi among 
the Hopi.   
 Only Laguna has been debated, since one reading of the 
Spanish documents suggests it was founded by Rio Grande Keres 
refugees in 1699, but this is impossible because their language 
dialect is close to Acoma Keresic (not a mixed amalgamation), 
Ellis (1959) has shown its in-place archaeological development, 
and Fox (1967) has indicated the town's organizational stability. 
 My earlier discussion of the town context also supports Laguna 
integrity from ancient times.  In all, then, the Catholic church 
at Laguna may have been founded in 1699, but the rest of the town 
had long been there.   
 In Pueblo IV, the Keres shifted from mineral paint to glaze, 
following its development in the Little Colorado, among Keresan 
(possibly Awatobi) ancestors, where the Katsina cult was also 
emerging.  For several centuries, the Rio Grande Keres made and 
used glaze ware, but this mixture of stone (lead ore) and plant 
sludge was only a variation of Keresan paint styles.  The East-
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West orientation continued in use, at least for ruins associated 
with town priests.   
 Near Cochiti, the Alfred Herrera site (LA 6455), occupied 
between 1400-1500 and associated with glaze wares, was built in 
two sections with adobe walls laid on cobble foundations.  The 
east sector included a large kiva and the west one had two small, 
deep kivas, but there is no indication whether they were used at 
the same time or if one replaced the other (Lange 1968b, 73-110). 
 Appropriately enough, the site was named for a recent Cochiti 
leader, since the implications are that this site was a 
ceremonial center for a more dispersed ancestral Cochiti 
population.   
 The combination of stone / adobe continues in the walls of 
modern Keres homes built in the old style.  Men still do the 
stone work and place the heavy timbers before the women build the 
adobe walls and plaster them (Parsons 1939, 38).  At Cochiti, the 
lower portion of each wall is stone and the upper half is adobe 
(Lange 1968, 65), continuing a tradition several millennia old.   
 
  Conclusions 
 
 This, then, is a short summary of Oshara and Keres 
archaeology within the Anasazi tradition.  As migrants from the 
Hokan area of eastern California, the Oshara entered the northern 
Southwest as strangers and (I suspect) their linguistic 
peculiarity set them off from the beginning, encouraging them to 
act defensively by instituting a more centralized organization 
than their neighbors.  Initially, this was a leading family who 
had responsibility for the largest hearth in a San Jose 
community, and for group rituals in the largest available 
shelter.    
 Eventually, population increase coincided with farming and 
greater sedentarism.  Leaders emerged as priests and natural 
sacred places were augmented by slab enclosures.  Multiple ritual 
nexi or loci developed until those in the centrally located Chaco 
took precedence.  Here, the full import of Man / Woman symbolism 
became expressed in terms of slab / clay, stone / plant, winter / 
summer, lineal / curved, and West / East pairs.  Chaco functioned 
as a sacred reserve, with the laity visiting for major winter 
ceremonials and / or as members of spring and fall work parties 
assisting the resident priests and novices with construction 
projects and elaborate rituals.  During the summer, most people 
were living at their farming plots all over the basin.   
 After Chaco, aspects of its ritual society were 
reestablished at various circular ruins in the larger region.  
Eventually, once power was again accessible and predictable, the 
community lost its outer perimeter as priests localized their 
concerns within manageable areas.  Meanwhile, the laity joined in 
the ceremonialism by elaborating the Katsina cult and rephrasing 
the role of ancient deities.   
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 This was the situation when Europeans arrived and it 
continues in a similar fashion into the present, with a marked 
increase in the need for self-protection through secrecy and 
exclusion.   
 For those readers, particularly archaeologists, disconcerted 
by my presentation, I ask them to bear in mind that I am 
addressing Keres culture as it is reflected in the Oshara and 
later configurations, a patterned totality that is much more than 
a random assortment of traits and details at various times and 
places.  The decision to regard a site as Keresan rests on the 
same sorts of decisions as those for determining if a date is 
acceptable for a particular level or site.  If a tree-ring, 
carbon 14, or archaeomagnetic date from a site is inconsistent 
with what is known about its pottery, architecture, or lithics, 
as dated at other sites, that date will be rejected unless other 
reasons are found for its inconsistency.  A date of 800 for a 
Classic Pueblo III ruin is impossible, unless the source for the 
date was a reused timber or a slabhouse beneath the room.   
 Hence, the total configuration has to be considered, not 
just the date, or only the pottery, or only the style of 
architecture.  In the preceding discussion, I have outlined those 
developments in artifacts that I have found consistent with the 
evolution of Keres culture, not as radical changes through time, 
but as permutations of the tension of Man / Woman so crucial for 
this culture and its member towns.  If culture allows a steady 
course through time, than the Keres can lay claim to a 
respectable antiquity, a sanctified memory filtered through their 
culture history.   
 A consistent aspect of this development has been a centering 
of the culture in terms of an overlapping series of relationships 
which express a paramount concern with gender.  The centralized 
authority fully realized in the Chaco continues into the present 
as the theological control of each town, while the network of 
intertown relations seems to survive in ritual interaction and 
initiations, despite the lack of an overall polity.  This modern 
centralization appears most clearly not in the rituals or social 
structure, partially because data on them remain slim, but rather 
in the study of law, as Hoebel (1969, 115-6, 98) has distinctly 
indicated.   
 Keres influence beyond their own towns is reflected among 
other Pueblos and neighbors like the Navaho, Ute, and Apache.  
Yet other Pueblos also had climaxes of their own.  After Chaco, 
the next zone of cultural flowering was Mesa Verde in Colorado, 
which lacks Keresan diagnostics, although some Keres may have 
been living there as affines or ritualists.  Mesa Verde was 
probably the Tewa center, favored by moisture and terrain for a 
few centuries, before its inhabitants moved down the Chama River 
into the Rio Grande.   
 After this, the next peak was in the Kayenta among some Hopi 
ancestors, influenced by resident and refugee Keres who later 
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became connected with Awatobi.  People were drawn to the lower 
Black Mesa area because its seep springs guaranteed a water 
supply during the most arid years, allowing the Hopi to develop 
their dry farming techniques.  The Hopi accepted all migrants 
into their area provided each could first prove they had a ritual 
for bringing rainfall.  Once again, the basic explanation for all 
acts among the Pueblos, as elsewhere in Native America, was a 
paramount concern with religion, expressed through power.  All 
else was tangential to this (Hewett 1943, xiii, 24) 
Reviewing the literature of the Southwest, one is impressed with 
the substantial scientific and historical reports of the latter 
part of the last century, the more analytical though less 
convincing technical studies of recent times" [are, however, 
flawed because they failed to appreciate for Native America that] 
"The life thus evolved was preeminently aesthetic and religious, 
though these activities were so intimately organized with the 
industrial life and the social order that the result was a 
completely integrated culture.   
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Chapter Five 
CHACO CANYON AS WHITE HOUSE 
 
 While the Keresan Origin Saga is a complex statement about 
their existence, it also includes a certain historical sense that 
increases throughout the narrative.  Beginning in ShipopU and the 
underworlds, people emerge and set about ordering life after the 
founding of White House.  With ShipopU as precedent, the sequence 
of events in White House, continuously fluctuating between 
prosperity and disaster, roughly correlates with the improved 
archaeological record from Chaco Canyon, the mythic White House. 
 Similarly, a literature review indicates a coordinating dual 
leadership, suggested by John Gunn (1917), of Inside 
(Hochaiyanyi) and Outside (Sahte Hochaiyanyi) Priests, also 
called naiya tsraikatsi and nahiya.   
 Keresan religion, their premier institution, was bound up 
with the observance of particular natural cycles, such as those 
of stars, animals, crops, and the span of human life.  
Overarching all these cycles, however, was the command to keep 
"'the universe moving' -- the general and typical Pueblo concept 
of relatedness in the universe and reciprocity between man and 
nature," as Edward Dozier (1970, 153), Santa Clara 
anthropologist, expressed it so well.   
 While hunting, farming, curing, and life cycle rites are 
held when needed but involve only concerned segments of the 
population, momentum rites, by their very nature, involved the 
entire community in its most formalized guise under the control 
of its full complement of priesthoods, as will be discussed 
below.   
 According to the saga, the institutions begun at White House 
constituted a series of sacred centers from which the customs 
built outward.  First off, a kiva was built to remind everyone of 
ShipopU.  Then the Town Priest or Tiamunyi was installed as a man 
in the guise of a woman.  From this moment, more and more 
authority and power passed to males, from generic to specific.  A 
Hunt Chief was put in charge of the larger domain, then the 
Country or Outside Priest took office to guard the boundary 
between town and territory.   
 The priesthoods received their final form and took command 
of society while espousing the outward forms of prayer, fasting, 
and nocturnal cures.  The Koshari and Kwirena coordinated all of 
the public social activities, along with a covert desire to 
prevent selfishness, greed, or other forms of witchcraft.   
 Men ultimately concentrated their authority after 
quarrelling with the women, whose positions had become seriously 
eroded.  By phrasing the argument in terms of the relative merits 
of crops versus meat, attention was deflected from the greater 
concern with cosmic harmony and momentum and, instead, deflected 
to plant or animal cycles.  That women retained great power is 
indicated by the monstrous offspring they continued to produce.  
That men successfully usurped power is shown by the birth and 
triumphs of the war twins, who reset the balance of the world in 
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terms of an asymmetry of genders in which Woman is unmarked and 
Man is marked.  Since men and women met in different kivas, the 
implication is that there were paired great kivas or, 
alternatively, men met in a kiva in a greathouse, while women met 
in a chamber in one of the small ruins.  On the whole, paired 
great kivas seem more likely.   
 Of note, after the quarrel, the men moved "across the 
river," perhaps the Chaco River itself, to thrive by themselves 
with sustenance from animals.  If Chaco canyon was White House, 
its ruins interlinked into a pan-Keresan network, then the idiom 
of the separation of men from women may mark the beginning of the 
greathouses as priestly retreats sustained not only by the meat 
of game animals but also by the transfers of power enabled by the 
animal patrons of these organizations.  Another interpretation of 
the split between men and women is that it also marked the 
independence of the manly towns, separating clans from 
priesthoods, as distinct from an earlier shared womanly pattern 
attributing priestly offices to particular clans.   
 The return of the women represented the reintegration of the 
larger network to include seasonal and gender-related aspects.  
Town lands beyond Chaco canyon were now a link between a priestly 
greathouse and a local administrative outlier, associated with 
women, domestic space, and clan fields.   
 This integration was the context for the "constant solemnity 
and fasting" that characterized life at White House when the twin 
brothers were vanquishing the monsters.  Needless to say, such 
discipline probably coincided with the rise of a militaristic 
stance represented by the war twins, who eventually had their 
excesses curbed for the benefit of all.  By implication, 
defensive efforts increased in the interest of protecting trade 
goods and routes, along with an increasingly coercive 
centralization by the priests.  Indeed, the renovation and 
expansion of Chacoan greathouses, a century after their founding, 
seem to correlate with the twin brothers half of the saga.  The 
Chacoan phenomenon was now set, including the final arrangement 
of monuments, both in the canyon and at outliers, along with 
roads, formal stairways, mounds, ramps, and other earthworks 
(Sebastian 1992, 33).  The addition of upper stories and sheer-
sided outer walls as facades implied, also, an "elevation" in 
sanctity of the buildings.   
 Prosperous and content, the priests then suggested a release 
for the people in fun dances, games, and, most decisively, 
gambling.  The Katsina were mocked not once, but twice, sending 
droughts both times.  Such episodes directly related to the 
rainfall fluctuations so typical of the canyon, providing a 
mystical connection between Keres behavior, moisture, crops, and 
deities.   
 As suggested by Sebastian's computer simulation (1992, 28, 
30), four PI communities (near West Mesa, South Gap, Fajada Gap, 
and upper Chaco Wash) began building the first greathouses 
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(Penyasco Blanco, Pueblo Bonito, Una Vida, East Community) during 
a time of drought as a special plea for divine assistance.  Their 
success with above average moisture patterns led to the 
renovations a century later, along with the additions of Alto and 
Pueblo del Arroyo.  Indeed, then as now, the amount of rainfall 
at a pueblo spoke to its moral condition.   
 After the first mockery, U left, creating death, accelerated 
by drought and famine, so that people could rejoin her in 
ShipopU.  After the second mockery, battle ensued and the 
decision was made to impersonate the Katsina and Kopishtaiya with 
special masks.   
 Since Keresans were initiated into these masked cults during 
the summer, while the momentum rites occurred during the winter, 
seasonal activity probably increased in Chaco canyon during the 
cold period.   
 Though never stated, it is important to realize that Katsina 
and other masks exist in two varieties, ordinary ones reassembled 
and repainted for each use, and priest masks which remain intact 
between uses, although refurbished when necessary.  Thus, even 
among the deities, priestly leaders preceded other members.  It 
is likely, therefore, that Keresan deities of great antiquity, 
older than the Mexican inspired Katsina cult, survive among these 
priestly masked beings. Not all Keresans agreed to initiation.  
These dissenters left White House and went south, presumably into 
Mexico, at least according to legend.   
 In this way the carefully managed centralized unity of the 
Keresan began to crumble.  Since everyone no longer "shared the 
same mind," the priesthoods had to be on their guard to enforce 
general goodwill.  But this very concentration and centralization 
doomed White House because it exposed everyone to the epidemic 
that scattered the survivors.  This final disease, its cause 
unstated, disorganized White House and forced everyone to resume 
their migrations in search of the center of their world, where 
each town now resides.   
 The last of the special orders or priesthoods to be 
established was also the most human since the Opi earned the 
right to be initiated by slaying an enemy.  For it was then, at 
the end of their separate development as Keresans, that the 
former Chacoans had frequent and unregulated contact with other 
humans.  Admittedly Chaco was the center of a vast trade system, 
but goods and services were exchanged on Keresan terms.  Now, 
with the collapse of Chaco, Keresans met other Southwestern 
communities on a variety of terms.   
 During the early 1100s, part of the Chacoan theocracy seems 
to have shifted north to the vicinity of the Aztec ruin complex 
along the north side of the San Juan River, the trunk into which 
Chaco Canyon drains.  What is intriguing about this relocation is 
that it probably involved the manly towns and so represents 
another aspect of the split between men and women.  Since this 
authority probably moved on to Tyuonyi in Frijoles Canyon, this 
prosperity and unity of the manly towns stands in marked contrast 
to the lesser coherence among the womanly towns.   
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 While David Shaul (ms.) noted evidence of word borrowings by 
Hopi, Zuni, and Pimans from Keresans, those terms referred to 
trade items and religious concepts, such as the term 'Katsina,' 
provided by the Keres.  After Chaco, such contacts became more 
polymorphous, extending beyond the possible hostilities.   
 Moving out of their extensive homeland, Keresans moved east 
into the Rio Grande where Tanoans had long been resident.  
Complex interactions took place, not all of them peaceful.  In 
other instances, however, Keres towns simply limited their 
movements to their outlying domain, abandoning their seasonal 
pattern of visits to or residence in a Chaco greathouse.       
 As with the various classes of masks, fascinating 
complexities in seasonal residence diversity are taken for 
granted by Keres and therefore remain oblivious to outsiders.  
During P II, at least, there was an increase in number of 
"fieldhouses," implying "a shift to a pattern of dual residence, 
with families or farmers occupying fieldside structures for part 
of the agricultural year and rejoining the rest of the family or 
group of families at larger, more substantial house sites for the 
rest of the year" (Sebastian 1992, 29).  While this pattern 
continues into the present, the additional winter occupation or 
pilgrimaging to a greathouse in the Chaco was a feature unique to 
the time of the Chacoan phenomenon, providing an overarching 
unity for the Keres.   
 Indeed, while Sebastian argued inappropriately for either/or 
situations, the Keres genius did her one better by using all of 
the options.  Thus, while she argued that mobility and 
flexibility were better adaptations to the arid Southwest than 
the social complexity developed at Chaco, the Keresans were 
probably using both strategies.  Moving among fieldhouses, small 
houses, outliers, and greathouses -- seasonally and spatially, 
the Keres remained mobile while integrating themselves into an 
overarching theological framework that offered practical 
solutions to their economic and political difficulties during 
environmental stresses.   
 Similarly, these multiple residences allowed Keresans to 
take advantage of two watering strategies to increase production, 
either land extensive or labor intensive.  The former mode 
involves "planting in numerous physiographic settings to take 
advantage of natural water collection, water retention, and 
frost-protection features," while the later utilized 
"construction, maintenance, monitoring, and manipulation of 
facilities designed to capture and distribute runoff" (Sebastian 
1992, 100).  The labor intensive system, more centralized and 
providing more surplus, dominated in the Chaco, while both 
systems were used among the outliers, which were themselves 
positioned to be land extensive.   
 Lastly, by keeping their population moving throughout their 
domain, with some people resident at each locale all year long, 
the Keres were able to assert ownership and control of their 
  128 
extensive territory to foster their further unity because 
Keresans interacted almost exclusively with each other.   
 This is not to imply that there were no external contacts, 
far from it.  While, however, the extent of Mesoamerican 
influence remains a contested aspect of Southwest prehistory, 
much indirect evidence indicates that such Mexican trade played 
an important role at Chaco.  Although the Kellys (1975) 
overstated the case by suggesting that the population 
concentrations of Basketmaker III and Pueblo III were encouraged 
by resident pochteca (trading specialists), LeBlanc (1983, 161) 
has correlated the demise of the Mimbres and Chaco with the 1130-
50 rise of Casas Grandes, the trading center in northern 
Chihuahua.   
 Indeed, such far flung connections were well within the 
context played by Chaco as a Keresan cosmological center and it 
is to their ritual requirement for keeping the universe moving, 
particularly, the sun, that we now turn.   
 
  Turning the Sun 
 
 While the annual cycle marking the growth and harvesting of 
corn did and does play a central role in Puebloan religion, the 
esoteric rites of the priesthoods always took precedence.  Of all 
these rituals and retreats, the most important ones were 
celebrated to turn the sun in November and February, before the 
sunrise reached the extremes of its movement along the horizon.  
Presumably these solar momentum rites were once at the heart of 
the Chacoan system even as they remain the most crucial in modern 
Keresan towns.   
 These rites are held at two levels, an esoteric one 
involving all of the priesthoods in seclusion at the same time, 
and a public one involving all the other townspeople.   
 While these rites have been treated in general for each 
town, the most detailed account comes from Santo Domingo and will 
be summarized here (White 1935, 132-141).  Unlike the other 
versions, however, that from Domingo all but ignores the central 
role played by the Tiamunyi and "her" office (the hotcanitsa) in 
the planning and performance of these events.  Later, the Acoma 
version, along with other rites, will be considered to expand the 
discussion.   
 The timing for celebrations is based on solar observations, 
usually made by the cacique, to trace the movement of the sunrise 
along the horizon to the far "corners" of the eastern edge, 
according to the Keresan view of the world as a cube.  Goldfrank 
(1927, 60) best described these observations in terms of the 
cacique at Cochiti, who watched Nipple Mountain (presumably 
Tetilla Peak near Santa Fe).37  The associations of cardinal 
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  Curiously, Lange (1969a, 249) reported only that the 
cacique made "her" observations using holes through the wall of 
the hotcanitsa.  When sunbeams touched certain places on the 
opposite wall or floor, rituals were scheduled.  
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directions with sides of the body, defined when the sisters were 
first named (facing east), is confirmed by her report that the 
sun reached the right side of the peak before summer and the left 
side before winter.  Since south is to the right and north to the 
left, the image of a human facing east provided the model for 
this association.   
 The November rite, the most elaborate, is called Southeast 
Corner (Haniko = hani- = east, -ko = south; Shuk'o = corner) to 
move the sun from its southern limit at the December 21 solstice, 
sending it northward.  The February version is called Northeast 
Corner (Hanikikya = hani = east, kikya = north; Shuk'o) and pulls 
the sun northward toward the solstice extreme of June 21.  Since 
the role of humans is to keep the world functioning smoothly, 
these rites occur before the actual solstices so that the sun can 
have time to respond properly to these human petitions.   
 
  November at the Southeast Corner 
 
 The greater emphasis given to the Southeast Corner probably 
relates to its role as the empty cell (with the sisters in the 
north squares and T in the southwest one) that was filled with 
all the life forms at creation.  A Sia priest revealed that at 
the time of the Southeast rite, the sisters (called Mothers) and 
all their creations were meeting together at mawakana gashdiyats 
kai (underground(?) rainbow house), a giant cave at the 
southeastern corner of the world, which some elders equate, not 
surprisingly, with Carlsbad Caverns.  Interestingly, this rite 
can not be held until the harvest is done and stored away, 
implying a connection between underground caves, storehouses, and 
the special chambers of each priesthood.   
 At Domingo, the heads of the four priesthoods (Flint, 
Shikame, Boyakya, Giant) meet to coordinate their activities.  In 
other towns, the head priests meet with the Tiamunyi in his 
office to schedule the event and to receive from "her" pieces of 
fresh deer meat, provided by the war captains, to be cooked for 
the feast held in each chamber.  To prepare, the doctors must 
purify daily with emetics.  Meeting in their separate chambers, 
for four mornings, all members vomit.  Non-members also come to 
the chamber to purge, but they only stay briefly.  At Cochiti, 
two fasting women assisted each priesthood during its retreat, 
foaming water to represent rain clouds.   
 After the fourth morning, each head priest (nawai) made the 
priesthood's dry painting in the middle rear of the chamber.  
During the afternoon, the purging non-members brought turkey 
feathers to the chamber.  All the priests were busy making 
miniature items to offer to the Sun.  Weapons, animals, plants, 
crops, and other wished-for items were carved of wood and placed 
in front of the sand painting.  Each carving was a prayer for 
that item and its welfare.  Anything could be represented.  For 
example, a silversmith made a tiny hammer so he would produce 
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attractive jewelry and have good sales.  Lots of prayer feathers 
were also made, incorporating the turkey plumes brought earlier.  
 When the area in front of the painting was filled with 
miniatures, the priests began assembling the bundle called the 
Sun (oshatsh).  After a big Navaho rug was placed on the floor, a 
large buckskin was spread and covered with a fluffy layer of 
native unspun cotton.  All of the tiny offerings were arranged on 
this cotton cloud, itself a prayer for rain.  The cotton was 
shaped into a bag and wrapped with cord.  A prayerstick was stuck 
into the top opening, and the entire Sun was placed at the end of 
the line of cornmeal connecting the painting and the doorway.  
Then the priests swept up all the refuse, placed it in a basket, 
and gave it to a girl to put into the river.   
 Women auxiliaries of the priesthoods brought in food for the 
members and everyone feasted.  Non-members left, women going 
directly home and men bathing in the river along the way.   
 When only priests were present, each chamber set up its slat 
altar and identifying sand painting.  That evening, non-members 
returned to the chamber to find a large cloth sheet or animal 
hide blocking the view of the altar.  Women sat behind this 
sheet, out of view.  Men brought bows and arrows to the doctors, 
who placed them in piles on each side of the painting.  Food was 
brought and everyone feasted.    
 Then the priests sat in a line behind the altar and the head 
priest, in the middle, talked about the importance of what they 
were doing to move the sun.  Then the priests sang.  The nawai 
divided men and boys into two groups on either side of the meal 
road and allowed them to sing along.  After several songs, men 
and boys retrieved their bows and arrows to dance standing up.  
Girls came from behind the sheet to take up the Sun and dance 
with it, holding it like a baby.  Jokes were told to make the Sun 
happy.   
 After the songs and dancing, two priests took the Sun 
outside and deposited it as a offering.  Though unreported, it 
seems likely that each of the four Suns was placed in a shrine 
for one of the cardinal directions.  Like a prayerstick, it was 
probably "planted" (buried in the ground), sanctifying the entire 
world.   
 After the two doctors returned, the nawai talked about the 
coming year and its benefits.  Then everyone was sent home.   
 To prepare for the duplicate rite performed by the "raw" or 
ordinary men of the town, Masewi called a meeting in one of the 
kivas to schedule the rite for the next evening.  When the men 
left, he met with the priesthoods.   
 All the next day, Turquoise men gathered in one house, 
Squash men in another, to practice songs, while the priests met 
in the hotcanitsa.  In the afternoon, Masewi went to the practice 
houses to select "raw" men to play the parts of eight priests and 
four officers.  These appointments had the added advantage of 
trying out a man in an office to which he might actually be 
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selected a month later.   
 Something of a burlesque, as well as recalling the status 
inversions that were such an aspect of the Medieval Feast of 
Fools, the raw version also served as an exorcism of the town.   
 A separate house was used by the impersonators to "dress up" 
for their roles, using substitute materials such as corn husks 
for bear claws and rags for fur.  At the same time, the real 
priests were dressing in the hotcanitsa.   
 About 8pm, everyone gathered in one of the kivas.  Turquoise 
and Squash members sat separately with an open central aisle for 
dancers; Turquoise on east, Squash on west, and men and women 
sitting apart.  The substitute Masewi began with a talk about 
what the ceremony enabled.  Turquoise members sang a song or two, 
followed by Squash doing the same.   
 Then Turquoise sang in the procession of the "real" priests, 
summoning the animal patrons of the six directions: Bear, Cougar, 
Wolf, Wild Cat, Eagle, and Shrew.  These men formed two lines 
down the aisle, one led by Masewi and the head Shikame and the 
other by Oyoyewi and the Flint nawai.  They all growled like 
bears and wore a breech clout, an Opi kilt painted with a horned 
serpent, bear paws on their forearms, and black face paint.38  
They danced while Squash sang for them.  Using eagle wing 
feathers, they brushed away harmful influences, sometimes 
slashing the feathers around like sabers.  Squash sang again as 
the priests filed outside and moved around the plaza to purify 
it.  That done, they returned to the cacique's office, changed 
clothes, and returned to the kiva to help sing and pray with 
everyone else.   
 By this time, special dancers, who had a lifetime obligation 
to perform this role, had entered the kiva, surrounded by "raw" 
teenagers who served as their attendants.  Known as Shpinyinyi 
(referring to popped corn), these dancers wore a pointed wooden 
(tablita) frame atop the head, a black woven shirt with an 
elaborate "butterfly" made of flapping sticks and yarn on the 
back, a dancing kilt, and white moccasins.39  Each kiva had a set 
of these dancers, sung for, in alternation, until midnight.   
 At that time, together as one, the kivas sang in the priest 
impersonators, who danced down the aisle in two lines.  The "raw" 
nawai or head priest made a speech about the intent of the 
ceremony, followed by a similar talk from the "raw" Masewi.  Then 
the Squash sang these men out so they could change clothes.   
 Though unstated, the appearance of these impersonating 
priests and officers, after the real priests had exorcised the 
town, suggests that they were a kind of decoy to lure any 
                     
    
38
  The warrior aspects of their dress added strength to their 
efforts while exorcising the town. 
    
39
  Cf. drawings (White 1935, 131, 137). 
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lingering malevolence into the open so that the community could 
be made truly clean.   
 In the kiva, after these "raw" priests had left, Turquoise 
and Squash alternated singing while their dancers had the floor. 
 They used only ancient songs described as simple, monotonous, 
and filled with archaic (esoteric) words.  At sunrise, the two 
drums used by the kivas were brought together at the middle of 
the kiva while ten songs were sung.   
 The Tiamunyi gave a final address about the good they had 
all done, then the head Shikame and Masewi repeated the same 
message.  Led by the dancers and drummers, everyone left the 
kiva, washed in the river, went home, and ate lunch since it was 
now about noon.   
 
  February at the Northeast Corner 
 
 For the Northeast ceremony, the four priesthoods again held 
simultaneous retreats in their chambers, after four mornings of 
purging.  Sand paintings, prayersticks, and prayer feather 
bunches were made, but no tiny images.  No "Sun" was assembled.  
Members and interested non-members feasted together at noon.  The 
nawai never left his chamber, but everyone else washed in the 
river.  Women washed their hair at home.  That evening, people 
gathered in the four chambers to sing and dance until midnight.  
Then two priests took the prayer offerings outside and deposited 
them.  After they returned to the chamber, everyone was given a 
drink of water from a pottery medicine bowl.  The priests drank 
last.  The nawai gave a final speech and everyone went home, 
except the doctors who had to clean and tidy the chamber before 
they could leave.   
 For the "raw" Northeast rite, Masewi called a meeting of all 
the men in one of the kivas to schedule the ceremony either for 
the next night or for four days hence.  Immediately afterward, 
Masewi met with the priests in the same kiva to ask their 
participation.  The next day, the priests assembled in the 
hotcanitsa to make offerings, and the wife of Masewi brought them 
food.   
 In the evening, the priests went into the kiva first and 
sat, as was their privilege, with their backs against the front 
of the "fog bench."  Then everyone else entered, Turquoise on 
east and Squash on west, men and women sitting separately.   
 Turquoise sang first, then Squash.  When Turquoise sang 
again, the priests stood and danced in place.  While Squash sang, 
the priests sat down.  When Turquoise sang, their special dancers 
entered, dancing back and forth down the aisle.  Then Squash sang 
for their dancers.  The kivas alternated singing and dancing for 
some time.  At midnight, while Turquoise sang, everyone stood and 
danced in place.  Then Squash sang while everyone continued 
dancing.  Finally, the two drums were brought together in the 
center while everyone sang the same song.   
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 At sunrise, dancing ended and Masewi talked about the sun 
and its motions and what they had done to keep these in balanced 
movement.  Led by the dancers, followed by the drummers, everyone 
left the kiva, washed hands and faces in the river, and went 
home.   
 
  Implications for Chaco 
 
 These double (or quadruple) rites to turn the sun can 
suggest the cosmological role played by Chaco Canyon in Keresan 
unity.  As both private and public rites sustaining the world 
order, every Keresan would have been vitally concerned in their 
success.  Since the four original greathouses began during a time 
of environmental stress, which challenged both the religion and 
the economy because of the role of corn and farming in Pueblo 
cosmology, these public monuments, like Gothic cathedrals, 
concentrated the wishes, hopes, and prayers of the Keres as a 
forum where the theocracy could better control their own efforts 
and public response to them.   
 The practicality of this religious fervor was proclaimed by 
the succeeding years of better than average moisture, leading to 
the renovation of the older greathouses and the addition of 
others to the canyon and outliers to the hinterland.  Roads, 
directing the flow of power, encouraged these improvements.   
 The solemn retreats of the priesthoods in the small kivas or 
chambers would have consecrated the greathouses anew before the 
public "raw" rites drew everyone into the canyon and the 
greathouses brimmed with people dancing, feasting, praying, and 
renewing the world as they knew it.  The joking to please the Sun 
at the priestly rite broadened into the burlesque of priestly 
actions during the public rite.  Humor must balance solemnity in 
the Pueblo view, much as sacred clowns of today will sometimes 
buffoon the Catholic mass, not in mockery but from a concern 
about preventing monolithic attitudes.   
 Purging, washing, and drinking medicine water aided this 
renewal, from the person outward to the limits of the cosmos.  
Commonly known in native religions as "going to water," these 
acts both flushed the system and sustained it for regrowth, like 
watering crops.   
 Coming just after the harvest, the November rite was the 
more important and drew the largest crowd of pilgrims.  The 
February one, with the weather more uncertain, was more modest 
and probably less well attended, although many men may have 
wintered over in the greathouses, fasting and praying.  While the 
summer became the time for farming rites and masked dances, the 
winter, then as now, was a time for more quiet but intense 
reflection and planning to keep the sun on track and the world in 
order.  Yet, then as now, each town accomplished these feats in 
its own particular way, as illustrated by the elaborations at 
Acoma.   
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  Periodic Rituals at Acoma 
 
 Estimates of 250 smashed pots per person every year for 60 
years at Pueblo Alto bespeak the enormous size and/or numbers of 
the "consumption events" in Chaco Canyon.  Clearly, the solar 
momentum rituals, even held from two to four times a year, may 
not explain all of these broken vessels.  Yet, looking again at 
the record adds to the complexity of these events, particularly 
at Acoma where elaborate and dramatic rites (White 1932a, 84-96) 
accompanied the Southeast solar rite, the battle with the 
Katsina, and the fire and water pilgrimage.   
 
  Southeast Corner 
 
 Eight days before the Southeast turning, the Tiamunyi 
announced the rite, and everyone purged during the initial four 
days.  On the fifth day, all made prayersticks, while abstaining 
from salt, meat, and sex, and the priesthoods went into a four 
day retreat.  On the sixth day, men planted their prayersticks in 
the fields and women threw theirs off the east edge of the mesa. 
 Newly made moccasins, seeds, shrubs, and live rabbits were 
collected.  The seventh day, men who were to wear the masks of 
the Kopishtaiya made "bravery" prayersticks to strengthen 
themselves.   
 Boys, particularly if sickly, who had already been initiated 
into the secret of the Katsina, prepared to take part in the 
coming ceremony.  A father signaled this intention by taking a 
handful of corn meal to the head of his kiva, asking that a man 
be selected to "look out" for his son during the next morning.  
The boy visited that man, soon to wear a Kopishtaiya mask, to be 
instructed.   
 During the pre-dawn hours of the next day, these boys were 
taken outside and hidden in depressions and cracks along the east 
edge of the mesa.  The boys were nude except for a flap of rabbit 
skin around the genitals and some feathers glued to the body.  In 
the dark, each sat on a sheep pelt wrapped in a blanket, waiting.  
 When the boys were settled, the men who became Kopishtaiya 
painted their bodies and carried their masks away from the town 
to the east.  As a group, they prayed, planted their 
prayersticks, and put on the masks before scattering in pairs, 
singing war songs.  Just before dawn, they turned and headed west 
toward Acoma.   
 Meanwhile, the Outside Priest roused the town to gather on 
the eastern edge to greet the visitors, who could be seen coming 
in two lines.  By the time they were atop the mesa, each figure 
had a small fox skin bag filled with seeds, cattail fuzz, tiny 
trees, shrubs, cacti, and other natural objects.  Along the edge, 
each man passed the spot where the boy he looked after was 
hidden.  With a flourish, the man cast tule fluff at the ground 
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and reached down to extract a naked boy.  Sometimes, they threw 
fluff and had live rabbits bound off from that spot.  People who 
were sick, old, or weak came to the dancers to be fortified by 
having the afflicted place touched with the tip of a lightning 
stick.40 
 At dawn, all faced the east and made a prayer offering of 
corn meal.  The Kopishtaiya wedged shrubs and plants into rock 
cracks, and passed out seeds to be added by the family to those 
planted in the spring.  When the east side was transformed into a 
bountiful land, the dancers went to their own kivas, one of five, 
where they unmasked.  The Tiamunyi invited all the dancers to the 
main or East kiva for a breakfast of rabbit stew.  Then everyone 
went back to the other kivas, where they stayed for four nights 
and days.   
 On the morning of the arrival, the cacique, captains, and 
priests gathered at the place on the mesa called Sun's House 
which marked the southernmost limit of the sunrise along the 
horizon.  The priests were fully dressed in bear paws, carrying 
flints blades and eagle plumes.  The Tiamunyi buried a tiny suit 
of clothes (shirt, pantaloons, moccasins) for the Sun at this 
shrine.41 
 During the four day visit, the masks rested on the kiva 
floor, where they were fed and smoked three times a day.  Every 
night, the masked men danced in the main kiva, sometimes also 
visiting the chambers of the priesthoods.  Occasionally, the kiva 
groups danced in the plaza, joined by other masked figures.   
 After four nights, the Outside Priest reminded the dancers 
that it was time to go home.  The dancers gathered at the eastern 
edge of the mesa, wearing the raised masks slanted along the top 
of the head, above the face.  All of the plants left standing 
along the edge were thrown over the side, clearing the area.  The 
masks were removed, held in both hands and pushed upward and 
forward four times, releasing the spirit.  All of the food fed to 
the masks, twelve times in five kivas, was also thrown away over 
the cliff.  Each man drew four lines on the ground with a flint 
knife between the mask and himself, sealing off the return 
passage of the spirit.   
 The masks were taken back to the kivas, where each headman 
placed them into a tiny room and plastered over the door for 
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  A lightning stick stretches and collapses like an 
accordian.  One of these important items of ritual was found at 
Chetro Ketl (Vivian, Dodgen, and Hartmann 1978, 110).  
    
41
  At Sia, the sun's clothing was deerskin shirt, leggings, 
and kilt, decorated with a painted snake, and moccasins 
embroidered with yellow, red, and turquoise beads.  He had a bow, 
arrows, cougar skin quiver, and a huge mask that hid his body 
(Stevenson 1894, 35).  
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another year.  The men who wore masks slept apart from their 
wives for the next 18 days.  By then, life had returned to a 
normal routine.   
 As a low estimate, ten bowls of food at each meal (10 bowls 
x 3 meals x 4 days x 5 kivas) would produce 600 broken vessels, 
three each for 100 people at Pueblo Alto, and that was just one 
phase of a major ceremony.  Assuming several hundred pilgrims at 
the greathouse, the concentrated ceramic scatter can be accounted 
for by a single ritual of major importance lasting several days. 
 In addition, other rites were held at longer intervals.42 
 
  Katsina Battle 
 
 Every five years or so, usually early in the Spring, Acoma 
was ritually defended by the Antelope clan from an attack by the 
Katsina, supposedly as a reminder of the fight between humans and 
Katsina at White House.  Unlike that battle, however, at Acoma it 
was only the Katsina who were killed, not humans.  Presumably, 
this blood letting was another prayer for rain, saturating the 
ground.  Conducted with great solemnity and ritual, the drama was 
dangerous because of the abundant weapons and the anonymity of 
the masked participants sometimes provided an arena for covert 
murder and personal revenge, according to White's (1932a, 88-94) 
sources.   
 Of note, the ceremony of the Antelope clan contrasts with 
another periodic event sponsored by the Corn clan.  Also held 
every five years, this ceremony of lighting signal fires by 
Shuratsha, discussed below, compliments the Katsina fight.  In 
addition to the contrasting emphasis on meat or crops, the 
rituals emphasize the protective role of men or the nurturing 
tasks of women.  Both involve set stops within the town, at 
barricade or bonfire, with Katsina present to threaten or 
entertain.  As a result of both, the pueblo is renewed and 
fortified.   
 Before the ritual attack, the Inside and Outside priests met 
with the kiva heads in the town kiva, announcing the enactment 
and asking each kiva to provide participants.  Each kiva then met 
with its members to recruit young men to personify the Katsinas. 
 Meanwhile the Antelopes expanded their ranks by recruiting young 
men and women to join them whom they had sponsored at Katsina 
initiations, acting as ritual godfathers for the young initiates. 
 Some men must choose whether they will be Katsinas or Antelopes 
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  Comparison with other Pueblos also suggests dramatic 
incidents that might have attracted Chacoan pilgrims.  At the 
Isleta solstice rite in December, the sun itself was twice "pulled 
down" into the kiva (Parsons 1932, 292).  It was described as 
round, white, and blindingly bright while opening and closing, Cf. 
Painting 41 (Parsons 1962, 95). 
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during the rite.43 
 The next morning, the Outside or War priest announced a 
Katsina dance in eight days.  Only those already recruited knew 
that this will not be a typical occasion.   
 During the preparations, the intended Katsinas practiced 
running and jumping early in the morning and late in the evening, 
vomiting before each exercise.  The fifth morning, each man made 
eight prayersticks in his own kiva.  Meanwhile, one at a time, 
each intended Katsina entered a side room where the leader 
selected the mask to be worn.  The man put it to the side and 
covered it with an identifying cloth so no one would know what 
mask he would wear.   
 The sixth day, every Katsina killed a sheep (anciently, a 
deer), saving the blood in a bowl, mixing it with tallow and corn 
meal, and boiling it with the head to be eaten the next day.  The 
blood from the heart sack was put into a length of intestines, to 
be worn under his mask around the neck.  The mutton was used for 
the final feast.   
 The Opi warriors prayed every morning and night to the 
directions and at each kiva niche.  The Antelopes prepared the 
defenses of the town.  The governor appointed eight men to keep 
outsiders away from Acoma during the rite, a pair guarding the 
road in each direction.   
 At midnight leading into the eighth day, the Katsinas left 
the town, bidding good-bye to their wives and mothers in case 
they never returned.  Every man stopped at his kiva to retrieve 
the covered mask and went down the mesa toward the west, carrying 
a pair of new moccasins to wear with the mask, further obscuring 
his identity except, by mutual agreement, to brothers or trusted 
friends.  About three miles from Acoma, they waited for daylight.  
 First to visit Acoma were two red Gomaiyawish and several 
friendly Katsina, who warned the war priest of the coming attack. 
 Masewi and Oyoyewi, personified by Flint priests, also arrived 
in anticipation of the battle.  The twins called a meeting of 
officials in the town kiva.  Then each brother, with a flint 
blade in the right hand and a bow in the left one, pressed these 
against the house corners to fortify the walls.  Some Katsina did 
the same, while others gave children an herbal drink to calm 
them.   
 Two white Gomaiyawish scouts arrived to pretend that a 
normal dance would soon be held.  The red and white scouts argued 
and scuffled about what really would happen.  The white scouts 
fled, putting the town on full alert.   
 Soon, these white Gomaiyawish returned again as spies, but 
were run off.  Meanwhile, six men with this hereditary duty 
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  By implication, a host clan could therefore recruit widely 
to perform its rituals, thus explaining how Chacoan greathouses 
"owned" by a clan could attract many diverse pilgrims. 
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passed from father to son, set up a barricade, fourteen feet long 
and twelve feet high, on the west edge of the mesa.  The 
barricade was called by the same term as the wooden slat altar of 
a priesthood.   
 The white scouts came for the third time and the red ones 
reported their threatening message that every Acoman would be 
killed.  The red Gomaiyawish attacked the white ones and took 
their moccasins.  Fleeing back to Wenimatsa (Katsina home), they 
hurled many dire threats.   
 Now all the Acomans prepared for battle.  Antelopes painted 
their bodies pink and faces reddish brown with micaceous 
highlights.  Women painted their bodies and faces with yellow 
corn pollen.  The Opi painted their faces like Masewi, white 
below the mouth and black over the face, and took up flint 
knives.   
 Away from the mesa, the third return of the white scouts 
signaled final preparations among the attacking Katsinas.  Every 
man went off alone or with trusted companions to uncover his mask 
and put it on, along with other moccasins.  The former moccasins 
were wrapped in cloth and hung from the belt holding up a 
breechcloth.  Masked, all the Katsina came together and rushed 
toward Acoma.  Coming to a deep chasm, they jumped across one at 
a time.  Sometimes, a Katsina would fall and die, to be left 
until secret burial later.   
 Near the town, Katsina pulled up shrubs and brandished them, 
yelling the war cry.  At the base of the mesa, the Tiamunyi and 
other officers met them and replaced their heavy clubs with 
light, less dangerous weapons.  While the officials held the 
others off with prayer feathers, two Katsina went up the trail to 
the barricade, leaned their forearms and heads against it, and 
prayed.  After some time, the officials returned to the mesa top 
and the Katsinas rushed after them.  Pausing once at the top of 
the trail, each Katsina then went to the barricade, prayed, and 
struck it four times with his weapon.  When all the Katsinas had 
done this, the six men and the Opi dismantled the barricade, 
moved it to the next station of seven, and set it up again.  
Though the Katsinas were yelling and gesticulating, this movement 
of the barricade was solemn and stately.   
 At the third station, the Opi came around in front and cut 
the throats of some Katsinas.  (Four days before each intended 
Katsina had gone to a particular Opi member with a feather 
offering and stated the time and place for this blood letting, 
along with some means of recognition.  Around his neck each 
Katsina wore an intestine filled with sheep heart blood.)  The 
Katsina fell face down so the blood drained into the ground as a 
sacrifice to the earth and a prayer for a saturating rain.  After 
the blood drained, the war twins came to each one and placed 
flints and bows at the head, shoulders, back, and legs to revive 
him.   
 More throats were cut at the fourth station.  At the 
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seventh, the white Gomaiyawish were bound and castrated.  Blood 
flowed from a filled intestine in their breech cloth.  The twins 
relieved some of their pain, but these scouts sat for some time 
rocking back and forth.  The battle ended.   
 Boys came from the Antelope clan house with baskets filled 
with prayersticks.  Also inside each basket was a cotton ball 
filled with beads.  Every Antelope found his or her own bundle of 
four prayersticks tied into corn husks holding corn meal, gave it 
to a Katsina, and they prayed together.  A smudge fire was built 
on the west side of the mesa to call back the watchmen.  All the 
Katsina left, the hostiles to the west and the friendly ones to 
the other three directions.  They did not return to store the 
masks until nightfall.  The barricade was taken down and each man 
took some of the parts home for storage until the next use.  The 
Opi went to the town kiva.  The Antelopes returned to their clan 
house to wash and dress.   
 Ritual chastity was an obligation for eight days before and 
after the fight.  Acoma was quiet and sad for days while the 
bloody patches remained on the ground, but, in time, the stains 
faded away.   
 
  Signal Fires 
 
 Every five years at midsummer, at the end of July, the Corn 
clan hosted a ceremony called "Shuratsha Lights The Fires" (White 
1932a, 94-96) which emphasized the modalities of fire and water 
symbolism among the Keresans.   
 The rite was announced eight days before by the head of the 
Corn clan at a meeting of the members in their house.  Then the 
Outside Priest told the town the next morning.  The first four 
days everyone purged and prepared prayersticks and regalia.  Corn 
members recruited boys and girls they had sponsored at Katsina 
initiations and practiced songs and dances every night in the 
clan house.  Meat, salt, and coitus were forbidden to the 
clanspeople.  The day before the rite, masks and clothing were 
prepared.  Some Corn men hunted rabbits to serve at the feast.   
 At midnight leading into the final day, sponsored boys went 
to nearby mountains and mesas, making wood piles.  A pair waited 
in each direction, ready with a firedrill.  Within Acoma, similar 
piles were also built, including one in front of the Corn clan 
house.  During the eighth day, only small children could drink 
water, which was forbidden to everyone else.   
 Meanwhile the seven Katsina personifiers, carrying masks, 
walked toward a spring some miles west of Acoma, led by 
Shuratsha, a naked ten year old boy.44  The others were two other 
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  Cf. Shulawitsi, the virgin boy fire god of the Zuni, who 
appears at the world renewing Shalako ceremony when he leads the 
Council of the Gods in a recreation of the Zuni emergence from the 
sacred salt lake.  
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pairs of men and a blind son and his mother (though a man wore 
the mask).  The head of the clan and other Corn men and women 
also went along.  Half way to the spring, they built a camp where 
the women and masks remained.  The men continued to the spring.   
 At dawn, the two boys in the north ignited their fire.  Then 
they moved west, building six fires along the way.  When the west 
fire was lit, the other boys ignited their fires, as did the 
Katsinas at the spring.  Then they converged on Acoma, building 
small fires along the way.   
 Before the Katsinas left the spring, Shuratsha filled a 
pottery canteen with fresh water, lit the end of a cedarbark 
firebrand, and carried it with a piece of charcoal.  The canteen 
hung around his neck and down his back.  When they reached the 
camp, the Katsina put on the masks and went to Acoma.  Shuratsha 
also hung some dead rabbits on his back.   
 As they went into town, the adult Katsinas danced at the 
foot of the mesa, at the top, and at a series of stations.  
Shuratsha did not dance, but instead lit each wood pile until 
they reached the Corn house, where women came out and took inside 
the canteen, rabbits, and charcoal.  The dancers also went inside 
to bathe, unmask, and feast.   
 The Outside Priest met with the Corn leader to receive the 
canteen and take it to the cacique.  From "her," at the center, a 
few drops of this water were taken to every household and town 
reservoir, and sprinkling prayers were made to each of the 
directions.  Finally, Corn women took bits of the charcoal to 
every fireplace in Acoma.  In this manner, fire and water, the 
balanced elements of life, were sanctified and renewed for the 
pueblo and its world.   
 Since there are strong Zuni parallels to this rite, some 
have suspected that Acoma borrowed the idea for the rite and made 
it their own.   
 On the other hand, the Great North Road (Sofaer, Marshall, 
and Sinclair 1989) into Chaco Canyon included a mound and 
elaborate stairway at Kutz Canyon, and a signal fire station at 
El Faro and more than 20 other features "located on pinnacles, 
mesa tops, and steep ridge slopes" (same, 370).  Moreover, many 
of the roads lead not to ruins but to "pinnacles, springs, or 
lakes."  The Ashlislepah Road from Penyasco Blanco to the 
northwest ends at a group of cisterns and now-evaporated Black 
Lake.   
 
  Chaco, White House, Katsinas, and Beyond 
 
 If Chaco Canyon were White House, the emphasis on roads to 
the north, rather than west or another direction, confirms the 
Keresan belief in emergence from ShipopU and subsequent 
migrations to the south and then, after several disasters, to 
other directions, particularly of late, to the east and the Rio 
Grande.   
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 Indeed, as this examination began with my admiration of the 
Keresan Pueblos and my disappointment with academic, specifically 
archaeological, theories as depersonalized, abstracted, and 
reified, this speculation into Keres culture history serves, yet 
again, as a reminder that the Pueblos, both ancient and modern, 
have much to teach us about the meaning of culture, history, and 
meaningful existence.   
 Recently, as a result of oil and gas exploration on the 
Colorado Plateau, intensive archaeological efforts have been 
devoted to the surveying, mapping, and testing of sites 
throughout the region.  In particular, archaeologists have walked 
the terrain to inspect the roads and the ruins associated with 
the rise and demise of the Chaco.  As an east-west canyon in the 
center of Keresan distribution the reasons for its location is 
symbolic, rather than economic or political, although 
archaeologists remain baffled about why Chaco is located where it 
is (Doyel 1992, 3).  Nevertheless, some interesting reevaluations 
of the "Chacoan phenomenon" have emerged.   
 First, the roads are not what they seemed.  In fact, they 
may not even be roads because most could not have been used to 
transport logs and other bulky items.45  Even before the rise of 
Chaco, linking roads were built in the 800s among the huge 
Basketmaker III sites in southeast Utah (Gabriel 1991, 71, Windes 
and Ford 1992, 75).   
 Second, the ruins are much more complexly planned and 
constructed than had been suspected.  Each greathouse was part of 
an entire "built ritual landscape" of mounds, stairways, 
processional paths and rings, shrines, ramps, and earthen 
platforms.  Chaco Canyon alone had 45 stairways (Gabriel 1991, 
185) and, to the south, Llave de la Mano, which may have begun 
about AD 450, had a massive earth and rubble temple-like 
platform, over twelve feet high, set against a cliff edge.   
 The amount of time and labor involved was enormous, adding 
further support to my supposition that all of these construction 
projects were an important aspect of the religious training of 
young men (and women?) being initiated into the complex cult that 
supported Chaco Canyon and the outliers.  Those clan which 
finished the training and received their "degree," before 
undertaking another period of training for a higher order one, 
were entitled to build a greathouse in their own home territory.  
 In this sense, the greathouses were every bit as significant 
as the "houses" (as in the House of Windsor, House of David, and 
House of Medici) that dominated European feudal estates and 
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  Among the Maya, the causeway (sakbe, "white road") 
"functioned principally as pathways for ceremonial processions and 
pilgrimages among related nobles.  Such rituals were, in all the 
cases we have come across, political statements of obligation and 
responsibility" (Schele and Freidel 1990, 498, note 12). 
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empires.  The difference with the Chaco "houses," however, was 
that they were "religious houses" rather than political ones.  
The motivation that encouraged people to undertake the labor and 
fulfill the roles was that of a postulant working to become a 
bishop, where material wealth followed from spiritual 
preparation, rather than the reverse.  In this regard, membership 
in the Chaco system required more of a personal, physical, 
emotional, and spiritual commitment than just working for 
compensation or building a home.   
 Among the important mechanisms for forging Keresan 
solidarity during the initiation of newer members into the Chaco 
phenomenon, the moving of logs to roof the buildings probably 
played a considerable role.  While the ordeal of moving these 
trunks has not been detailed, a possible parallel for this 
activity may be the "log races" held by the Sherente in Brazil 
(Maybury-Lewis 1965, 85-88, photos 5, 13).  Teams of men race to 
carry 200 pound palm logs into the village, shifting the burden 
from one shoulder to the next to accomplish the task.  The race 
was not competitive, but instead a gesture of fellowship and 
stamina very much in keeping with Pueblo ethos.   
 The sequencing of greathouses in one place has been superbly 
studied in Manuelito Canyon (Fowler and Stein 1992), where the 
unbroken succession -- before, during, and after Chaco -- 
consisted of Kin Hocho'i (AD 700-1150), Ats'ee Nitass (AD 1150-
1250), and Big House/Naat'a'ani Bikin (AD 1250-1300).  A "long 
row of slab houses and great kiva" occurred in the 800s, 
affirming the Keresan and slab link.  Indeed, the hatchure 
designs so distinctive of Chacoan ceramics (Toll, Blinman, and 
Wilson 1992, 151) are another expression of this banding or 
layering so important in the Keresan cosmology of the 
underworlds.  In Manuelito, some roads link with ancient ruins, 
suggesting that they were a "time bridge" between present and 
past, facilitating the ritual return to ancestral sites still 
performed by Keresan priests.  Equally important, later sites 
seem to collapse the symbolism of the elaborately built ruin area 
into a single place and time (Fowler and Stein 1992, 111).   
 Because so much was involved, it was elderly clan and 
priestly leaders who lived in the greathouses and hosted the 
influxes of people who attended the public rituals.  That the 
greathouses were occupied by married couples and families is 
indicated both by household artifacts and by the continued use of 
kiva chambers to separate men from women.  While the smallhouses 
were an organic part of the Southwest landscape, located wherever 
farming and resources were practical; the established elders 
dwelt in the greathouses, where they were maintained by a 
regional community who cared for them physically in return for 
spiritual support.  All of these people came together for 
scheduled rituals when the flow of power was directed from Chaco 
to their own communities.  That is why most roads are not 
continuous, but are best defined near a greathouse or shrine.  
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Indeed, these avenues are not roads, but landing strips for this 
transmission of power.   
 Yet power also had material manifestations, inhabiting 
either fetishes, effigies, images, shrines, emblems, or priests. 
 Some of these probably followed along the route marked by roads 
at each end.  Examples include tally sticks or knotted strings 
sent to each greathouse to count the days until the next major 
rite.  During the spring, special sproutings of beans, as at the 
modern Hopi Puwamuya, could have been sent by runners from Chaco 
great kivas to local ones to sanctify the spring planting.  
Furthermore,  snakes were probably carried over these roads and 
left in the rugged terrain where the roads noticeably fade out 
into the landscape.  Since the Hopi attribute their own Snake 
priesthoods to the Keres, as the songs support, and several 
modern Keresan towns, such as Sia, have active Snake priesthoods, 
a snake cult in the Chaco seems a strong possibility.  In fact, 
running a handful of consecrated rattlesnakes out of a plaza 
would provide strong incentive for building a road section that 
was straight and smooth.   
 Like other communities throughout the Native Americas, Keres 
culture was and is based on intimate relationships with the 
landscape, particularly of men with animals and of women with 
plants.  Clans took their names and identities from beings and 
places where ancestors had lived and interacted with the land.  
Similarly, priesthoods evolved from personal bonds between an 
ancestor and a spirit at a particular locale.  Since the spirit 
was immortal but the human was not, the bond was passed on 
through later generations of males.  The Pueblos, however, as a 
communal society, institutionalized this bond into a priesthood 
whose officials belonged to a patriline.  With the shift from 
pithouse to kiva chamber during Late Basketmaker, many 
priesthoods were established in families.  Presumably, men who 
married into a community also set up their own chambers to 
function as curers, rain makers, solar observers, star charters, 
crop enhancers, war magicians, spirit go-betweens, ritual 
managers, and many other specialties.  Over time, the most 
successful of these family cults coalesced into leading 
priesthoods, who formed attachments with other elite families to 
create internal degrees, grades, or orders within the priesthood 
as a way of complicating the initiation process and expanding the 
membership.  These intermeshed priesthoods then and now oversaw 
Keresan social arrangements, eventually centering themselves in 
Chaco Canyon at the heart of Keresan distribution.   
 As a total cosmological system the "Chaco phenomenon" would 
have had seven levels based on relations with more and more of 
the land.  At present, these full seven compass points are the 
four horizontal directions, two vertical ones, and the center; 
that is, North, South, East, West, Up, Down, and Center.  During 
the apogee of Chaco, however, these seven levels would have been 
increasingly more inclusive.  As modern Keres still provide 
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labor, supplies, and food for the Tiamunyi of their town, working 
and harvesting fields set aside for "her" family, so all Keresans 
probably once supplied food and other necessities to the priestly 
elite living in the Chaco greathouses.  In return, the priests 
saw and see to the spiritual wellbeing of the town and its 
members.   
 As an approximation, from smallest to grandest, these 
territorial levels would have been a) the shrines and farmsteads 
at the fields, b) smallhouses of kin and in-laws c) chamber kivas 
of the local priesthood, d) great kivas of the local communities, 
e) Chacoan greathouse outliers where the ranking district clan 
and priests lived, f) Chaco Canyon greathouses community of clan 
and priestly elite, and g) Chaco Core (particularly Pueblo Bonito 
and Chetro Ketl) where everything came together, including 
international relations with elites and traders from as far away 
as the Valley of Mexico and the Maya.46   
 This Keres system, thus, ranged from the local to the global 
under the management of priests who kept the calendar and 
arranged the flow of power, both along its natural course and by 
periodic ritual renewals and redirections.  For example, Chaco 
may have observed the 52 year renewals of the world dictated by 
the Mesoamerican ritual calendar when the different timing 
systems coincided.  Two 52-year cycles (104 years) would match 
the episodes that seem to cover a century in the canyon.  Some 
Chaco involvement in Mesoamerica (Weigand 1992) is further 
suggested by the distribution of Cerrillos turquoise (found as 
manufacturing debris in many of the Chaco Canyon smallhouses) 
throughout Mexico, such as the sites (and states) of Guasave 
(Sinaloa), Las Cuevas and Zacoalco (Jalisco), Ixtlan del Rio 
(Nayarit), Casas Grandes (Chihuahua), and Maya sites (Yucatan).   
 By the time of Chaco, priests had formed an overall theology 
with a distribution of ranked spirits arranged over the 
landscape.  Some remained local patrons, represented by the stone 
and other images kept by clan households and priesthoods, while 
others had pan-Keresan significance, such as the Koshari who had 
primary responsibility for all the winter ceremonials.  
Overarching and interlinking all of these was Consciousness Deity 
(Thought Woman), who must have been directly linked with Bonito 
if not the downtown Core.47 
                     
    
46
  Keres-Mayan connections are suggested by the remarkable 
parallels between Kokopelli and Ek Chuah, the Maya god of 
merchants (Miller 1975). 
    
47
  Bonito was so crucial to the overall global system that, 
after people stayed away from the canyon, Aztec West and Salmon 
have been described a "Bonito clones" at the center of the 
northern system (Stein and Lekson 1992, 91, Fowler and Stein 1992, 
119).  Moreover, since "The La Plata, Animas, and San Juan each 
have four great houses" (McKenna and Toll ,134), a background for 
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 The other paramount deity was the Sun, also linked with the 
Core.  In its heyday, the core consisted of Bonito, Chetro Ketl, 
and Pueblo del Arroyo.  In terms of their shapes, Bonito was a 
northern and Chetro Ketl a southern semi-circle.  Of particular 
note, based on the straight west wall, Arroyo was an eastern half 
but was located west of the other two ruins.  Presumably, there 
was no pueblo ruin on the east side so as not to obstruct the 
direct rays of the rising sun.  As holy allies, the Core towns 
would have relied on these fresh daily rays to empower their 
purposes.   
 As a cosmic center, Chaco would have influenced all of the 
Anasazi, and, most particularly, the Keresans.  All avenues to 
power would have been welcomed so ancestors of other Pueblos 
probably acted within the Chacoan system and even maintained a 
smallhouse in the Canyon.  Ethnographic evidence from modern 
Pueblos indicates the profound impact that Keresan priesthoods 
have had on the others, presumably during the Chacoan period.   
 What does seem to be limited to Keresans, however, was the 
great kiva, the Keres badge of community solidarity and 
membership, now as in the past.  Since their modern day 
equivalent is the paired town kiva wings, ancestral great kivas 
must have had seasonal associations based on winter use linked 
with the Chacoan global system or local summer congregations.   
 In the aftermath of Chaco, the global system drew inward, if 
not collapsed, into an arrangement of regional towns, each with 
two kivas and a population moving seasonally into farming 
colonies and farmsteads.  The overall linkages provided by Chaco 
apparently now only exist among the priestly elites of these 
modern towns.  Indeed, such priesthoods have always been involved 
in aspects of international cooperation.  For example, during a 
visit to Zuni, the medicine maker of the Ant Priesthood exchanged 
sacred breaths with Edward B. Tylor, British founder of modern 
anthropology (Stevenson 1904, 211, note a).   
 In lieu of the Chacoan integration for the Pueblos, another 
organization arose with wider popular appeal.  This new 
integrator was the Katsina cult, which began to spread about AD 
1300 from the Upper Little Colorado Valley, a border area between 
Anasazi and Mogollon that had been part of the "Chacoan 
phenomenon."  Located between the Zuni, Keres, Hopi, and Pimans, 
the Little Colorado was a fertile region for such a new cultural 
synthesis.   
 Charles Adams (1991), who has examined the archaeological 
evidence for the Katsina cult, which he viewed as a replacement 
for the great kiva (1991, 153), noted that like Puebloan society 
generally, Katsina are divided into priestly and ordinary grades, 
but the priestly leaders appear only at the major rites and, 
                                                                  
later San Felipe, Santo Domingo, and Cochiti similarities is 
suggested. 
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presumably, their masks are worn by the priests themselves or 
with their sanction, thus enhancing the rank of both human and 
spirit elites.   
 The cult emerged along the Upper Little Colorado between 
1275 and 1325, marked by the joint occurrence of Fourmile (glaze 
polychrome) pottery, open plazas separated by houseblocks, 
rectangular kivas, and depictions of masks (1991, 83).  Each of 
these traits began in other traditions.  Thus, the enclosed 
plazas can be traced to the Salado of southern Arizona and the 
square kiva to the Mogollon.  Secondary associations are the duck 
(slipper) pot, piki (wafer bread) griddle, square medicine bowls 
with terraced sides, and greater trade of obsidian (1991, 79).   
 Masks themselves had a long prehistory in the Southwest and 
Mexico.  Body disguises with paint and costume are even older, as 
shown by the painted flayed human head skin found by Kidder and 
Guernsey (1919, 190-192) in Northeastern Arizona in a Basketmaker 
context.  Modern Koshare painted in bands of black and white 
harken back to this practice.  Basketry half masks, such as those 
worn by modern Katsina line dancers, are about a thousand years 
old.  Only the cask or helmet masks worn by modern Katsina and 
made of bison hide may originate in the cult.   
 The impetus for the rise of the cult was a 1275 population 
displacement of Anasazi from the Four Corners area of the 
Colorado Plateau moving south of the Mogollon Rim.  To integrate 
these migrants into existing communities, the cult provided a 
common focus for cooperation between old and new villagers.   
 Over time, two other versions developed among the Hopi, 
about 1400, and among the Jornada Mogollon of the Lower Rio 
Grande, about 1450.  The Hopi aspect emphasized rain making and 
spread to areas where moisture was precarious (1991, 142).  The 
Jornada version had warfare or protective overtones.   
 Thus, at a time when populations were shifting and 
aggregating because of climate change or Ute and Athapaskan 
enemies moving into the region (1991, 160), the Katsina cult 
provided a mechanism for integration.  Of note, it arose in a 
former Chacoan area and received another input from the Hopi 
region, where Keres were present.  Moreover, the very word 
Katsina is Keresic, strongly suggesting that the Keres again were 
in the forefront of the revitalization of Anasazi religion in the 
post-Chaco period.   
 By means of the cult, huge towns were formed of disparate 
peoples, allowing the orderly transmission of land ownership and 
usage, safety in numbers, intermarriages, and on-going stability 
(1991, 149).  In addition, while most Pueblos adopted the cult, 
except along the upper Rio Grande, town specializations were 
helped not hurt by this inter-town system (1991, 159).  Mutually 
interdependent towns, each with its own specialty, were 
encouraged by the common bond of the cult.  Then as now, 
distinctive types of pottery (bowls, jars, mugs) and decorations, 
weavings, baskets, jewelry, and ritual items were traded within 
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this larger pattern of cooperation.   
 The modern cult is distinguished by masks, group 
performance, a plaza surrounded by roomblocks, square kivas, line 
dances, rectangular designs, cloud terrace forms, depictions in 
rock art and kiva murals, and general membership by all men (and 
sometimes also women) (1991, 14).  It fulfills a variety of 
community functions, like those of the priesthoods, but on a more 
democratic basis.  In particular, the cult is associated with 
clouds and bringing rain, along with curing, fertility, military 
strength, and the ancestors.   
 Most importantly, while the cult and the priesthoods 
overlapped in function to some extent, the existence of Katsina 
priests and leaders served to reinforce Puebloan theocracies into 
the present.   
 Since religion was and is the dominant institution of the 
Pueblos, the Keresans could have had no greater impact than they 
did because their contribution to the Anasazi tradition was the 
priesthoods, the most crucial of all Puebloan -- and Keresan -- 
institutions.   
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